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IVJL dom builds a bridge—finally! 
from one side (religion) of the river of 
healing to the other side (psychology). 
The book's emphasis on 'psycnospiritual' 
development and healing breaks-new 
ground for practitioners in both psy¬ 
chology and religious studies. Too often 
psychologists see religion as a realm in¬ 
habited by irrational people, thereby dis¬ 
missing and misdiagnosing clients who 
are religiously, mystically, or spiritually 
inclined. Just as often, religious and 
spiritual healers denigrate psycholo¬ 
gists and psychotherapists as secular¬ 
ized, greedy, or uninspired. Now comes 
a richly diverse sourcebook of essays 
that provoke us to move beyond this 
tired dichotomy. 


An impressive cadre of expert prac¬ 
titioners approach the synthesis of psy¬ 
chological healing and religious/spir¬ 
itual insight through a variety of timely 
topics: Buddhism and contemplative, 
psychotherapy, healing experiences 
with Christ, Goddess spirituality and 
women's healing from abuse, Jewish 
mysticism. Native American storytell¬ 
ing, Sufi body awareness and Dances 
of Universal Peace, Taoist resources 
such as massage and acupuncture, and 
yoga-based psychotherapy." 

Fran Grace, PhD 

Assistant Professor of Religious Studies, 
University of Redlands, 

Redlands, CA 
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More pre-publication 

REVIEWS, COMMENTARIES, EVALUATIONS 


//nnhere is a great depth of informa- 

JL tion provided in this wonderful 
book. Each chapter illuminates well 
the potential of a particular spiritual 
discipline to enhance the practice of 
psychotherapy. 

The book skillfully portrays the 
timely and enduring relevance of a vast 
number of wisdom traditions—Eastern, 
Western, and Earth based—to psychol¬ 
ogy. With vivid case examples, it enlarges 
the notion of psychological well-being in 
light of spiritual understanding and val¬ 
ues. The detailed descriptions of each tra¬ 
dition trace the contours and perils of the 
journey of psychospiri tual discovery. A 
must-read for therapists, spiritual and 
pastoral counselors, and all those who 
are interested in the intersection of psy¬ 
che and spirit." 

Daniel Deslauriers, PhD 

Director, East-West Psychology Program, 
California Institute of Integral Studies 


//This book is a welcome resource 


T 


for those who are seeking to un¬ 
derstand more about the connection 
between spirituality and psychology. It 
will be helpful to mental health profes¬ 
sionals, who are becoming more aware 
of the importance of attending to the 
spirituality of their clients, as well as to 
the growing number of professionally 
trained spiritual guides, who must take 
into account the psychology of the in¬ 
dividuals with whom they work. 

The introduction to the various reli¬ 
gious traditions, and an articulation of 
the psychology inherent in each of 
these traditions, will enhance the heal¬ 
ing process not only of individuals but 
hopefully of our diverse planet which 
is so much in need of healing." 

Paul J. Roy, PhD 

Dean, Residential Division, 

Institute of Transpersonal Psychology 
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Foreword 


As the saying goes, the road narrows with time. As we grow older, 
we pay for our mistakes more dearly. A loss is more costly; the stakes 
are higher; the room for error is much less. This applies not only to in¬ 
dividuals but to the whole of humanity. We neglect our environment 
at the risk of destroying it. We ignore our traditions at the risk of los¬ 
ing them. We deal violently with differences at the risk of mutual an¬ 
nihilation. Today’s world is so interconnected, so technologically 
powerful, so intimately small that truly, as the example in chaos the¬ 
ory poetically suggests, the flapping wings of a butterfly in Asia can 
affect weather patterns over Europe. 

In such times, two challenges are especially immense. The first is 
recognizing and cultivating traditions that make us more compas¬ 
sionate, more aware, and perhaps a bit more wise. With so much 
stress in an uncertain, rapidly changing world, we must find ways to 
center, to breathe, to listen deeper, and to love more clearly. Because 
there are many paths for doing this, none inherently superior to the 
others, we face a second challenge of dealing with these differences. 
You’re a Jew, and I’m not. You wear those funny clothes, and I don’t. 
You don’t believe or practice what I “know” to be the Truth, and that 
disturbs me. 

So these two challenges—cultivating spiritual traditions that reso¬ 
nate with contemporary consciousness and forging new ways of cre¬ 
atively dealing with how differences bump up against one another— 
require both a connection to the past and its ancestral knowledge and 
an openness to a future that allows transtraditional (you might say 
“world beat”) consciousness. Sharon Mijares has addressed both 
these challenges in assembling this wonderful book on religious and 
psychological approaches. As I read it, I had the feeling of sitting 
raptly at a weaving ritual of multitudinous dimensions. Each chapter 
evokes a particular type of reverence, a special type of vibration, a 
unique feeling of wisdom and hope. When held together, they create 
a textured symphony of enlightened consciousness. You cannot help 
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but feel hopeful about a future that allows all these different voices to 
be spoken in concert. 

In the present challenging times, this book is a great gift. It shares 
historical roots, provides general frameworks, and offers specific and 
practical techniques by which we can both heal psychological wounded- 
ness and deepen spiritual awareness. I hope and trust that others will 
benefit from it as I have. 


Stephen Gilligan 
Psychologist and Author 
Encinitas, California 
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Introduction 


We have entered a new millennium. It is one of the most tumultu¬ 
ous and yet promising times of human history. We are also rapidly 
progressing in psychological understanding and expanding our knowl¬ 
edge of human behaviors in many ways. There are many different 
theories and practices of psychotherapy today, and increasing num¬ 
bers of people are entering psychotherapy to heal and to change their 
lives. Yet why is there so much discontent with self, and why so many 
broken relationships? Despite the vast scientific research into human 
behavior and its influence on modern psychology, many people today 
lack a sound sense of direction in their lives. Great numbers of people 
live in isolation—people whose individual lives frequently touch the 
depths of despair. Psychology has worked diligently to understand 
and treat behaviors that negatively affect individuals and those sur¬ 
rounding them. Its theories and findings have been implemented in 
individual, relational, and educational realms, yet our society keeps 
declining. What is lacking? 

Increasing numbers of people are hungry for perspectives that of¬ 
fer deeper meaning in life, for ways to live that reveal the soul. This 
hunger is evidenced in the manifold varieties of addictive behaviors 
affecting humanity. Why are so many people motivated to alter their 
consciousness? What are they seeking? They long for something 
more than their mundane and circumscribed lives. Many profession¬ 
als feel the spiritual element has been missing and that we will never 
be content until we know our inherent unity with the Divine Presence 
from which all life manifests. In our search for ways to help those 
who are suffering, we have neglected to include thousands of years of 
well-researched healing processes and knowledge gleaned from the 
world’s wisdom and spiritual traditions. Psychotherapists and reli¬ 
gious practitioners need to work together to provide an integrative ap¬ 
proach to enhance our psychological and spiritual development. Even 
though psychology has contributed a great deal to understanding hu¬ 
man behavior, it has generally operated within a limited paradigm. 


1 



2 


MODERN PSYCHOLOGY AND ANCIENT WISDOM 


The teachings of the wisdom and spiritual traditions and the great 
prophets are now readily available, for the first time in history, to 
those who seek them. Throughout this century spiritual teachers from 
many parts of the world have come to the United States to share their 
wisdom. As a result, we have been blessed with teachings from 
around the globe to help us through this time of challenge. It is time to 
apply what we have been given. This knowledge, coupled with the 
discoveries of psychology, will help heal individuals, families, com¬ 
munities, and humanity as we delve more deeply into this new mil¬ 
lennium. 

After centuries of separation and antagonism, psychology and reli¬ 
gion are at long last entering into a meaningful dialogue. Whereas 
psychology is a science that addresses mental, emotional, somatic, 
and relational dynamics, spirituality illuminates the inherent mystery 
of life itself. Each approach provides a perspective that completes the 
other. We need to listen to this shared conversation, for it affords new 
understandings to heal and to advance our psychological and spiritual 
development. 

A strengthened dialogue, even a communion, between psychology 
and religion is needed. When we examine the following historical 
contributions, statistics, resulting problems, and suggested resolu¬ 
tions, we will find that there is a great need for this new paradigm of 
psychospirituality. 

The World Almanac and Book of Facts 1997 reveals that over 4.5 
billion persons in a worldwide human population of 6 billion people 
(75 percent) adhere to some form of spiritual or religious belief 
(1996). That is a very significant percentage, yet the field of psychol¬ 
ogy has tended to focus primarily on problems and pathological 
states while ignoring obvious and plentiful healing resources from 
the field of spirituality. Because of this limited perspective, psycho¬ 
therapists have by and large received an unfortunately restricted edu¬ 
cation. The result is that many fail to listen to the deeper needs of their 
clients and to affirm their clients’ subtle and spiritual experiences. 

During my postdoctoral training in a psychiatric hospital unit, I met a very 
lovely, creative, and troubled woman. She had been in and out of psychiatric care 
since early adulthood. As with many other persons, her childhood had been very 
difficult. Her father had been terrifying and oppressive. He had often miscon¬ 
strued the Bible by using it to support his abusive behaviors. As a young child, vi¬ 
olence, confusion, and fear had threatened her. 
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Yet a light became visible in the midst of this darkness. The Archangel Mi¬ 
chael appeared to her to reassure her that she was not alone, that angels were 
watching over her. She was given directions to write the story of her life. As she 
grew into a young woman she remained faithful to this experience into adult¬ 
hood. It provided inner strength and conviction. She soon experienced a nervous 
breakdown due to the buildup of anxiety and fear from her childhood experi¬ 
ences. When she turned to the psychiatric profession for help, she told them of 
St. Michael’s guidance. 

Now, “hearing voices” is not acceptable in Western culture. It is considered to 
be a sign of pathology. Despite the fact that she did not report a “voice keeping up 
a running commentary,” she was given a diagnosis of schizophrenia. But she re¬ 
mained faithful to her early guidance and refused to accept it as a “delusional” 
state. 

She could not trust her caretakers as a child and she was unable to trust the 
professionals who could have helped her as a young woman. Although there was 
considerable experiential support for her resulting paranoia, it was viewed as fur¬ 
ther evidence for the diagnosis of schizophrenia. Perhaps the result would have 
been different if the professionals treating her had not negated her experience. 
Instead of insisting that she acknowledge her “symptoms,” simple listening and 
acceptance could have opened the door to her soul. It would have encouraged 
trust in the therapeutic relationship. 

Her boyfriend was abusive; domestic violence was suspected. Due to her 
mistrust of psychotherapeutic assistance, she rejected their advice and re¬ 
mained with him. In the spring of 1997, the local newspapers reported her mur¬ 
der and her partner’s suicide. A few months before her death, she asked in a 
group therapy session if “a mental health patient ever had any credibility in this 
society.” Perhaps she would be alive today if the professionals had listened to 
and accepted her experience. 

Carl Jung might have called the woman’s visitation an archetypal 
experience. It would be a profound act of creative power for a child to 
evoke the warrior Archangel Michael from the depths of the collec¬ 
tive unconscious to support her in a time of need. Was this experience 
a sign of psychopathology, or did it bear witness to the depth and re¬ 
sourcefulness of the soul? 

Sacred texts such as the Bible, Torah, and Qu’ran acknowledge and 
affirm personal visitations from angels. Many popular books describe 
encounters with angels experienced by a broad range of human be¬ 
ings. The 1996 Gallup poll reported that approximately 72 percent of 
the U.S. population believe in angels, 11 percent were unsure, and 
1 percent had no opinion (1997). In this poll only 16 percent denied 
the existence of angels. It is significant that the belief in angels has re¬ 
mained strong despite the emphasis on scientific proof and cognitive 
development. 

Conversely, it is also true that many persons choose alternative 
therapies and seek religious experiences rather than acknowledge that 
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they have psychological problems. Although supernatural presences 
and nonordinary experiences are acknowledged by a multitude of 
people, these experiential realms present a clinical problem when 
persons use them to avoid unresolved pain hidden in the recesses of 
the psyche. Defenses such as repression, denial, rationalization, and 
projection protect the fragile ego but limit the untapped inner and 
outer potential. Traditionally, religion has emphasized denial of the 
human body and its wants and needs in preference for a more saint¬ 
like or transcendent ideal. This imbalanced presentation has activated 
repression, denial, and other defense mechanisms in many people. 
We believed that if we had sufficient faith, served others, sacrificed, 
meditated, prayed, and performed enough spiritual practices we would 
ultimately avoid the pitfalls of human experience and find God. In¬ 
stead, many spiritual leaders, practitioners, and devotees now find 
themselves continuously—and uncomfortably—being reminded of 
their own unresolved childhood and developmental issues. 

Destructive patterns affecting meaningful relationships with both 
self and others continue to manifest in our lives despite our spiritual 
beliefs and practices. As a result, increasing numbers of ministers, 
rabbis, sheikhs, priests, and other spiritual guides are coming to the 
realization that they must understand and use psychological princi¬ 
ples to facilitate personal and spiritual development in themselves 
and in those they serve. 

Psychologists are likewise moving away from previously held the¬ 
ories that religious beliefs are somehow “pathological.” Researchers 
now confirm that spiritual conviction and practice are important fac¬ 
tors in psychological healing. For example, recent psychological re¬ 
search projects have validated the healing influence of “faith in a 
compassionate deity.” There has been an increasing amount of re¬ 
search supporting the beneficial effects of prayer, breathing tech¬ 
niques, and mantric sound practices upon the body and mind. Reli¬ 
gious devotees and students have been practicing these exercises for 
thousands of years. This phenomenological research constitutes a 
significant body of knowledge. Rarely, however, is this research ac¬ 
knowledged in training programs for psychotherapists. When psy¬ 
chology focuses exclusively on symptoms and problems, it fails to 
include the numerous healing methodologies based upon ancient 
spiritual teachings. Wisdom traditions teach methods for healing that 
awaken people to their inherent value and purpose as human beings. 
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Many people have no sense of their intrinsic worth. Although psy¬ 
chological theories and methodologies have contributed in a general 
way to health, education, industry, and other social aspects of life, 
something deeper is missing. More and more, major studies are show¬ 
ing that the spiritual dimension is essential for human balance and 
well-being. 


EXAMINING THE PROBLEM 


In its attempt to resolve problems related to violence, addiction, 
and crime, government has increased regulations and controls over 
the population. State legislatures pass laws to enlarge police forces 
and to build new prisons, yet history has not demonstrated that exces¬ 
sive governmental controls result in any lessening of human dysfunc¬ 
tion. 

The disintegration of family life and high divorce rates seriously 
affect the security and well-being of our children. Addictive behav¬ 
iors abound. People’s daily lives are crowded with pressing responsi¬ 
bilities. Rushing from one responsibility to another, we are continu¬ 
ously stimulated by freeway noise, television, cellular phones, pagers, 
and e-mail messages. In the midst of this chaos, the Food and Drug 
Administration (FDA) suggested that 15 percent of the nation’s chil¬ 
dren would be diagnosed with attention deficit hyperactivity disorder 
(ADHD) or related behaviors requiring the use of Ritalin by the year 
2000 (DeGrande, 1998). Since that time a significant court action suit 
has been filed in New Jersey and California against the purveyors of 
Ritalin (Learning Disability Clinics, Inc., 2000). 

The advent of managed care and large health management organi¬ 
zations (HMOs) has seriously affected the way we treat both psycho¬ 
logical and medical needs. These powerful organizations, ever faith¬ 
ful to the bottom line, want quick fixes. They reflect the current 
psychic state of the American population. The negative impact of 
these organizations on psychological healing is serious. The roots of 
psychological problems are deeply embedded in the nervous system 
and may not be resolved in twelve or twenty sessions, or any specific 
number of sessions set by HMOs. Many psychiatrists readily pre¬ 
scribe psychotropic drugs. People take them hoping for a quick fix, 
but will these psychopharmaceutical drugs resolve our current prob- 
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lems? Is the prevailing biologically based medical model wrong—or 
a myth? 

Existential psychologist Rollo May described myths as narrative 
patterns giving significance and meaning to our existence. He be¬ 
lieves the dilemma in this postmodern age is an absence of currently 
meaningful mythology (Dossey, 1991; May, 1991). Many people to¬ 
day experience a total absence of meaning in their troubled lives. 
They cannot meet the expectations of being a “perfect machine” or 
performing with the cognitive accuracy demanded of computers. Ex¬ 
istential anxiety has intensified, and medications, while often helpful 
in the short term, are not an absolute solution. People need to know 
that they are more than a problem needing to be fixed or a diagnosis to 
be treated. Psychotropic medications are helpful for those who expe¬ 
rience extreme states of anxiety and depression. Far too many physi¬ 
cians view these drugs as cure-alls, and take little time or interest in 
the “circumstances” impacting their clients’ feeling states. 

Frequently, pharmaceutical drugs for depression and/or anxiety 
provide relief for a few months, and then suddenly a wave of non- 
integrated emotions “pushes through” the chemical barrier. Depres¬ 
sion and anxiety are signs announcing that something in one’s life or 
unconscious is being neglected or is unresolved. The affective mes¬ 
sage can also be the voice of the rejected aspect of the psyche de¬ 
manding attention. Unfortunately, a traditional psychiatrist will often 
simply increase the dosage or attempt a new combination of drugs. 

The biological-medical model of psychiatric illness encourages its 
practitioners to blame the body for serious psychological difficulties 
and to control this condition through the use of psychotropic medica¬ 
tions. For example, there were approximately thirty-five advertise¬ 
ments for psychopharmaceutical drugs before the published articles 
began in the July 1997 edition of The American Journal of Psychia¬ 
try, published by the American Psychiatric Association. Readers 
were told in these ads that Paxil can lift depression and relive associ¬ 
ated anxiety symptoms and also that it alleviates panic and obsessive- 
compulsive disorders. 

A large ad for Effexor, an antidepressant, displayed a photo of two 
happy women hugging each other. Alongside that image was an open 
journal, with a rose resting on it and handwritten words in the journal: 
“I got my friend back.” The ad announced to the reader that Effexor 
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not only alleviated sadness and depression (and resolved social isola¬ 
tion) but was also able to treat and relieve the complications of fear. 

Many people seem to have forgotten the inherent meaning of life. 
They are not using their innate capacities for discernment. The dark¬ 
ness that accompanies uncomfortable feelings, disturbing thoughts, 
and intimations of entering new life stages is avoided at all costs. The 
heroic journey is halted at its first step; signs promising psycho¬ 
spiritual growth are ignored; the state of exile is enhanced. 

There is a Sufi story of the wise “fool of God,” Mulla Nasruddin, 
that illustrates this danger (Shah, 1964, p. 77): 

One day the Mulla was thinking aloud. “How do I know 
whether I am dead or alive?” 

“Don’t be such a fool,” his wife said; “if you were dead your 
limbs would be cold.” 

Shortly afterwards Nasruddin was in the forest cutting wood. 
It was midwinter. Suddenly he realized that his hands and feet 
were cold. “I am undoubtedly dead,” he thought; “so I must stop 
working, because corpses do not work.” And, because corpses 
do not walk about, he lay down on the grass. 

Soon a pack of wolves appeared and started to attack Nasruddin’s 
donkey, which was tethered to a tree. “Yes, carry on, take advan¬ 
tage of a dead man,” said Nasruddin from his prone position; 
“but if I had been alive I would not have allowed you to take lib¬ 
erties with my donkey.” 

Nasruddin’s parable can be applied to the current medical model. 
Because HMOs and managed health care systems prefer that doctors 
medicate patients and perform shortsighted quick fixes, opportunities 
for psychospiritual insight and healing can be lost. Life narratives 
that involve struggles and initiatory processes necessary to individua¬ 
tion are overlooked and neatly swept under the rug. Instead, people 
are encouraged to take prescription drugs as a solution to anxiety or 
disease. These biomedical paradigms choose to ignore the many inte¬ 
grative healing approaches available through a variety of psycho¬ 
spiritual traditions—traditions that contain the potential to reunite 
body, mind, and spirit. 

In many native cultures, a symptom of psychospiritual disturbance 
is often perceived as an indication that something greater is about to 
occur in the individual’s life. Illness or psychic distress are signs that 
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some challenge needs to be met or an ordeal undertaken. It is, simply 
put, a wake-up call announcing that there is something more to attend 
to than the mundane circumstances in one’s life. 

Life crises often force us into new dimensions of learning and ex¬ 
perience. A call to individuation urges us to set upon a path of living 
life more fully, a path on which our personal despair offers intima¬ 
tions of victory and transformation. The heroic journey begins: a 
door opens and we enter the dark terrain of the personal and collec¬ 
tive unconscious. If we embark upon this journey we will discover 
nonordinary states of consciousness and intimations of something 
more fulfilling than anything we have yet encountered in our ordinary 
egoic consciousness. A crisis of despair suddenly takes on a new 
meaning, and limiting self-narratives are reframed as the journey un¬ 
folds. The symptoms of distress become signposts along the journey. 
The poetry of Kabir offers an illuminating view of depression (Bly, 
1977, p. 1), 

When my friend is away from me, I am 
depressed; 

nothing in the daylight delights me, 
sleep at night gives no rest, 
who can I tell about this? 

The night is dark, and long . . . hours go by . . . 
because I am alone, I sit up suddenly, 
fear goes through me . . . 

Kabir says: Listen, my friend 

there is one thing in the world that satisfies, 

and that is a meeting with the Guest. 

Kabir lets us know that depression, loneliness, and fear can be evi¬ 
dence of longing for spiritual unity. 

Existential psychologists emphasize finding “meaning” in our 
anxiety, difficult emotional states, and life circumstances. Each mo¬ 
ment is a valid part of the human experience. Archetypal psycholo¬ 
gists also suggest that feelings of depression, sorrow, and rage are 
soulic expressions to be lived with and appreciated—their poetical 
force can enrich consciousness. Learning to be a friend to feelings 
deepens the character, gives soul to the personality, and opens us to 
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frequencies and experiences outside of the egoic-cognitive mind 
(Gilligan, 1997). 

When an individual experiences depression or psychic crisis in a 
psychospiritually oriented community, he or she is not placed in a di¬ 
agnostic category based upon a pathological view of human experi¬ 
ence. Difficult psychospiritual experiences are believed to be passages 
associated with spiritual awakening, rebirth, and transformation, and 
are tended as such by the community. 

Psychological symptoms can be viewed as signposts reminding us 
of unfinished personal work. Perhaps we have not paid proper atten¬ 
tion to those parts of ourselves that dwell below the threshold of con¬ 
sciousness. These often conflicted and unheard voices demand atten¬ 
tion. Clearly, our external relationships mirror our intrapsychic world. 
Our psychospiritual work includes listening to, learning from, and 
healing our wounded, unresolved, and incomplete feelings. 

For twenty years I pondered my life mission. What was I born to 
do? Throughout this time I struggled with relational difficulties with 
both self and others. This struggle was rooted in identity crises re¬ 
lated to early life experiences. Finally I came to the understanding 
that my “life mission” was uniquely revealed in the circumstances 
and healing work related to my childhood. The plot had been care¬ 
fully laid down. It was my work to complete the story, cherishing and 
attending to each detail as thoroughly as possible. Today when clients 
or friends bring up questions concerning their life work, I first exam¬ 
ine the warp and weft of their life experiences. Then I ask: “What is 
the meaning of our human existence? Is it to live on the surface of life 
and compromise our dreams, or to become the truest, most authentic 
human being possible?” This is where spirituality and psychology 
meet. 

The “sacred marriage” of psychology and spirituality encourages 
us to experience healing across a wider spectrum and deeper range 
than that afforded by either discipline alone. Psychospirituality is a 
holistic paradigm patterned upon principles of universality and inclu¬ 
sion. As we integrate psychology and spirituality, our perspective 
shifts from one of trying to repair a dysfunctional machine to one of 
recognizing the inherent value of human nature and experience. 

This book illustrates many of the integrative healing practices 
found in the world’s religious and spiritual traditions. It is intended 
for practitioners of psychotherapy, religious counselors, and students 
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of religious studies. It is not a book about dogma, nor is it intended to 
promote one religion over another. In the field of psychology we 
learn that certain types of therapies work better for some than for oth¬ 
ers. A good psychotherapist recognizes this and is able to change his 
or her therapeutic approach, or to refer a client to a more appropriate 
psychotherapist. Each human being is a unique creation influenced 
by a combination of varied life experiences. It doesn’t make sense 
that one method should apply to all equally. Humanistic schools of 
psychotherapy teach their practitioners to listen—truly listen—to 
their clients. When we learn to listen for the nuances and depths in 
people, we can respond appropriately and effectively. 

The practitioner of psychospirituality does not need to use his or 
her own religious beliefs to unduly influence persons seeking help. If 
experience and intuition suggest that a specific teaching or practice 
might be appropriate for a student or a client to consider, then we can 
share it in that spirit. The goal is not one of indoctrination but one of 
assistance. Persons sharing spiritually oriented practices should have 
both personal experience and qualified training. 


THE SHADOW SIDE OF NEGLECT 

Unfortunately, many spiritual leaders have failed to properly rep¬ 
resent their religious ideals. They have abused their followers men¬ 
tally, emotionally, and sometimes physically or sexually. Their “en¬ 
lightened state” did not seem to have any effect upon the immature 
personality forces moving within them. This is one of the problems 
which results from a spirituality that negates the psychology of hu¬ 
man experience, encouraging dualism. Our human feelings and expe¬ 
riences are valid expressions of life. It is emotional carelessness and 
dishonesty that manifest in abuse. We can never neglect the psycho¬ 
logical work accompanying true spiritual transformation. If we are 
stuck in our heads or out of touch with our bodies, the active forces 
within our bodies are neglected—“the right hand doesn’t know what 
the left hand is doing.” 

It is also a well-known fact that a number of psychotherapists 
have sexually abused their clients or have otherwise taken advantage 
of them. Perhaps these psychotherapists failed to apply in-depth 
psychotherapeutic work in their own lives. Perhaps in some cases 
they ignored spiritual influences that could have prevented unwise 
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and predatory behaviors. The ability to truly help others requires a 
strong character and an evolved outlook. Such traits as a keen sensi¬ 
tivity, intuition, creativity, integrity, knowledge of one’s field, along 
with compassion and wisdom, greatly assist the helping professions. 
It is not easy to live up to these many important qualities. Too many 
spiritual and psychological authority figures assume that they have 
“arrived” and forget that the cultivation of these traits is a lifetime en¬ 
deavor. 

Equally disturbing is a tendency for “new age” practitioners to take 
a workshop or training course, read a few books, and then “open for 
business.” This is more than just false advertising; the in-depth inner 
and outer training and character development required to be exem¬ 
plars and teachers is a sacred trust. It takes highly focused personal 
dedication, sacrifice, compassion, and self-mastery to manifest the 
realities of a true new age. The practices shared within the following 
chapters are examples of practices used by qualified and trained 
teachers. 


INTEGRATING SCIENCE AND RELIGION 

Many psychotherapy clients say that “talk therapy” failed to help 
them. They are seeking something deeper, and they respond to expe¬ 
riential psychotherapies. Also, many persons are no longer willing to 
settle for passive acceptance of religious theology. They want mean¬ 
ingful experience. There has been increasing interest in experiential 
spiritual practices found in various forms of contemplative prayer 
and meditation, Yoga, Native American and shamanic ritual, Eastern 
and Middle Eastern (Sufi) mantric sound and breath practices in the 
past few decades. Increasing numbers of people are choosing pro¬ 
cesses that expand and deepen consciousness because they offer a 
more direct, positive, and integrated psychospiritual experience. These 
processes facilitate healing and growth, enlarging and enhancing a 
person’s previously limited identity. 

The wisdom practices found in the world’s spiritual traditions can 
guide us through internal and external difficulties. Many poets, mys¬ 
tics, saints, and prophets have left virtual maps to illuminate the heroic 
journey. Psychotherapists and students of religious studies benefit from 
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their contributions. Psychospiritual models of healing view crisis as an 
opportunity for development of the soul and character. 

Allusions to heroic journeys manifest repeatedly in myth and reli¬ 
gion, from the Epic of Gilgamesh and the hymns to the Goddess 
Inanna (third millennium B.C.E) to the stories of the lives of Moses, 
Krishna, Buddha, Jesus, and Muhammad. Each one embarked on a 
dangerous journey or was exiled from the land of their birth (Camp¬ 
bell, 1949, 1974). Obstacles and opposition confronted them but each 
one returned a victor and made a contribution to humankind. Their 
messages have resounded through the ages. Why? Because they touch 
our souls and illuminate what appears to be a pattern inherent in the 
human experience. Difficult passages in life become occasions of 
transformation and healing, giving positive meaning to our emo¬ 
tional, mental, and situational disturbances. 

This book demonstrates the need for a renewed tradition of psy¬ 
chology and spirituality. The following chapters reveal that psycho¬ 
spirituality is really a new term for a very old paradigm, encompassing 
both psychological and spiritual understanding. To foster a resur¬ 
gence of psychospirituality, I have selectively gathered the estimable 
contributions of the authors of this anthology. Each writer has gone 
through years of educational training and personal experience. The 
chapter authors have also made significant contributions within their 
own traditions and fields, and to the world at large. 

Readers will discover a variety of perspectives and practices used 
in the world’s wisdom traditions in the following chapters. Each 
chapter will present a unique and distinctive view of psychospiritual 
practice and experience and demonstrate its healing applications. 

Psychological training and practice needs to include the larger vis¬ 
tas of the soul. Such an expanded view allows us to see that human 
difficulties are a necessary part of the heroic journey alluded to in the 
world’s sacred texts, mythologies, and spiritual epics. These tales tell 
us of the essential unity of the human and the divine. They tell us that 
the search for our own souls is the supreme undertaking. 
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B UDDH1SM 


Buddha is your mind 
And the Way goes nowhere. 

Don’t look for anything but this. 

If you point your cart north 
When you want to go south. 

How will you arrive? 

Buddhism is a way of life that is concerned with helping the practi¬ 
tioner become free of suffering through attainment of enlightenment. 
Ryokari s (Steven, 1981, p. 56) words suggest the preciousness of the 
present moment. Enlightenment is not found somewhere else—in an¬ 
other place or time—rather it is found right here, right now. 

There are many Buddhist parables concerning the quest for en¬ 
lightenment. In Zen Flesh , Zen Bones Paul Reps and Nyogen Senzaki 
(1957) share a parable titled “Open Your Treasure House.” Similar to 
many Buddhist parables it begins with the student asking the master 
to point the way. It illustrates the idea that the enlightened mind is al¬ 
ready present if we can but recognize it. Even the search for enlight¬ 
enment is itself a manifestation of our enlightened nature. 

There are many forms of Buddhism including the Hinayana, Ma- 
hayana, and Vajrayana schools. Each one emphasizes training in mind¬ 
fulness and awareness. The Buddhist practitioner works to free the 
mind from dualistic views to realize the inherent interdependence of 
all life in each moment. Each individual school has also cultivated 
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specific strengths. For example, the Hinayana tradition emphasizes 
self-discipline, self-liberation, effort, and responsibility. The Maha- 
yana stresses compassion, openness, and benefiting others. It empha¬ 
sizes the bodhisattva vow of liberating all life from unenlightened 
bondage. The bodhisattva is an enlightened being that chooses to re¬ 
main with all life until everything has known enlightenment. The 
Vajrayana method focuses on transcending both positive and negative 
elements to benefit both the individual and the world. 

Buddhist psychology has much to offer the Western world. Very 
few persons live fully engaged in the present moment. A friend 
comes to visit, but the visit is continually interrupted as the friend an¬ 
swers pager messages. In cars, stores, workshops, and airports, peo¬ 
ple talk on cellular phones. We are fragmented people living in a frag¬ 
mented society. Buddhism teaches mindfulness. Its practitioner learns 
to be present in each moment, thought, feeling, and movement. 

In Chapter 1, Dr. Wegela presents the basic principles of contem¬ 
plative psychotherapy, a Buddhist-based approach to helping clients 
develop mindfulness, maitri, and a sense of path. The teachings are 
based on the method of contemplative psychotherapy as it is taught 
and practiced at Naropa University in Boulder, Colorado, one of the 
first institutions to develop a program interfacing psychotherapy and 
Buddhism. Its roots are in the Tibetan Vajrayana tradition. 

Dr. Wegela discusses, with clinical examples, the importance of 
cultivating genuine relationships and the notion that even seemingly 
mindless behaviors may be utilized in helping people to work with 
anxiety and other common psychological complaints. This expres¬ 
sion of Buddhism offers us a path that returns us to what contempla¬ 
tive psychologists call “brilliant sanity.” 


Chapter 1 


Nurturing the Seeds of Sanity: 

A Buddhist Approach to Psychotherapy 

Karen Kissel Wegela 


Dennis is playing third base. He is speaking softly and vehemently. On the 
sidelines, we can’t quite hear what he is saying. He gestures with his hands and 
arms, waving them in wide circles as he speaks. The lines in his brow become 
furrowed as he appears to concentrate on what he is hearing. He is conversing 
with someone none of the rest of us can see or hear. The batter hits the ball; it 
soars upward. Dennis is ready; he is positioned under the ball, and he makes a 
clean catch. He throws it neatly to the pitcher. The other team has one out. Soon, 
Dennis resumes his private conversation. 

In conventional terminology, Dennis is having vivid hallucinations. He was di¬ 
agnosed many years ago with a psychotic disorder, and there is little question 
that he spends most of his time in a private world that is inaccessible to others. 
He is often terrified by what his internal voices tell him. What, then, is going on 
when he plays baseball? He is quite able to handle the demands of the game ap¬ 
propriately. He can drop his private conversation and be fully present with the de¬ 
tails of the game as it unfolds. The incident described happened when Dennis 
was trying out for a local intramural team; the team did not accept him. His 
“weirdness” was all too obvious. 

What was less obvious was the sanity that is never too far away and 
was revealed by his precise attentiveness to the batter, the ball, and 
the other demands of the game. In contemplative psychotherapy, 
which is based on Buddhist teachings, we are always looking for 
ways to nurture the seeds of sanity which may be found in even the 
most confused states of mind (Podvoll, 1990). 


INTRODUCTION 

More than 2,500 years ago, the man we have come to call the Bud¬ 
dha, which means “Awakened One,” taught that both the causes of 
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our suffering and the path to freedom from that suffering lie within 
ourselves. The approach to psychotherapy known as contemplative 
psychotherapy, developed and taught at the Naropa University (for¬ 
merly The Naropa Institute) in Boulder, Colorado, since 1975, joins 
together the teachings of Buddhism and the Western tradition of psy¬ 
chotherapy. 

Contemplative psychotherapy teaches that to be fully human, and 
to discover the sanity within each of us, we need to develop mindful¬ 
ness and awareness. In the Buddhist path this is done primarily 
through various meditative practices. In contemplative psychother¬ 
apy we help clients develop mindfulness and awareness not by re¬ 
quiring them to meditate, but through the therapeutic relationship it¬ 
self and by working with the activities of their everyday lives. 

In this chapter we will examine some basic Buddhist teachings and 
explore their applications in contemplative psychotherapy. In all of 
the clinical examples provided details have been changed to protect 
the privacy of clients. Because contemplative psychotherapy and 
Buddhism emphasize being awake to our experience in the present 
moment, let us begin with two experiential exercises. These exercises 
may provide a reference point for some of the following discussion. 

Experiential Exercise 1: Mindfulness Practice 

First, one takes a good posture sitting in a chair or on a cushion 
on the floor. One sits upright, straight but not rigid. The eyes re¬ 
main open, and the gaze rests on the floor about four to six feet 
away. The breathing is natural. Now, for five minutes or so, one 
simply notices the experience of breathing. If one’s mind wan¬ 
ders away from noticing the breathing, one gently returns to 
paying attention to it. After five minutes, one reflects on what 
one experienced. 

Most people find that their minds wander away quite readily. Even 
if they try very hard to stay focused on their breathing, it is likely that 
they will find themselves lost in thoughts and fantasies or caught up 
with physical or emotional feelings. This is not a problem, but it re¬ 
veals how difficult it is to simply be present and mindful. 

In the next exercise, instead of trying to be mindful, the meditator 
seeks to experience mindlessness. 
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Experiential Exercise 2: Mindlessness Practice 

The meditator adjusts the posture, eye gaze, breathing, and 
mind to become as “absent” as possible. If one wanders into be¬ 
ing present, he or she returns gently to the practice of mindless¬ 
ness. Again, the practitioner takes about five minutes to do this 
exercise and then reflects back on what was experienced. 

Most people find this exercise much easier to do than Exercise 1. 
They have little trouble becoming lost in thoughts and worries, enjoy¬ 
ing a good sensual fantasy, spacing out into a dulled state, or losing 
track of where they are with their racing thoughts. 

These exercises are important because contemplative psychother¬ 
apy uses both our human capacity for mindfulness and our talent for 
mindlessness in working with others. We will look at this more later 
in the chapter, but first let us turn to some basic teachings common to 
Buddhism and contemplative psychotherapy. 

Since the time of the Buddha, a great many different Buddhist 
schools have developed. Although their basic teachings, known as 
the Dharma, tend to agree, they have very different styles—from the 
austerity of the Japanese Zen schools to the elaborate and colorful rit¬ 
uals of the Tibetan Vajrayana. Given this variety, it is not surprising 
that it is traditional to identify one’s lineage and one’s teachers. My 
own main teacher was Chogyam Trungpa Rinpoche, a master in the 
Kagyu and Nyingma schools of Tibetan Buddhism. He founded the 
Naropa University in 1974 as a place where the teachings of the West 
and the East could encounter each other. The explanations that follow 
are based largely on my study with him and others in the Kagyu and 
Nyingma schools, and any errors contained herein are my own. 

A key teaching in Buddhism asks us to accept nothing on faith and 
instead to investigate for ourselves whether or not these teachings ac¬ 
curately reflect our experiences. 


BRILLIANT SANITY AND BUDDHA NATURE 


In contemplative psychotherapy we use the term brilliant sanity to 
refer to our most fundamental nature. In some schools of Buddhism 
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this is called Buddha nature or tathagatagarbha (Maitreya and Asanga, 
1985). 

It is quite difficult to describe brilliant sanity in words because it is 
not conceptual, but I’ll try to describe it. Often when we' ve been sur¬ 
prised, pleasantly or unpleasantly, we are able to experience phenom¬ 
ena without the filters of language, expectation, or bias. Our habits of 
perception have been temporarily suspended, and we glimpse brilliant 
sanity. 

An Example: Brilliant Sanity 

A week ago I was in a minor car accident. I was struck from behind as I waited 
to make a turn. My car lurched into the one in front of me. I had a momentary im¬ 
age of airbags that hadn’t deployed, a physical sense of being jolted, and it was 
over. A moment of stillness followed. Then, with my mind quite slowed down, I 
looked up to see a woman in a bright red cable-knit sweater making her way over 
the icy road toward me. As I got out of my car I could feel the chilly air on my 
cheeks, the wind whipping my hair around, and the trembling that was occurring 
all over my body. 

The next moment the red-sweatered lady was giving me a big hug. She was 
warm and earthy, and her dark hair danced in the wind. I turned around and no¬ 
ticed a young man emerging from the truck behind me. He was moving slowly. I 
asked if he wanted a hug too, and he grinned shyly and said, “Oh yeah!” 

As he and I hugged, enveloping each other in puffy winter jackets, the woman 
who had hugged me joined us. The three of us stood, a knot of humanity, hug¬ 
ging by the side of a busy road. 

Whatever the three of us had had on our minds before the accident, we had 
dropped these thoughts completely. We were simply present and kind to one 
another. As the young man and I sat in my car, out of the below-zero cold 
weather, we confessed to each other how shaken we both were. 

It didn’t take long, of course, before we found our ways back into our habitual 
patterns. The red-sweatered woman left quickly since her car had no damage, 
and she had an engagement. I climbed comfortably into my familiar role as 
teacher and told the young man what we needed to do. The young man, who I 
suspect was a college student, gracefully played the role of one who needed to 
be told. 

Yet we three had connected genuinely with one another: beyond any roles or 
differences in age, race, or affluence. What we had in common was much 
deeper: we had all shared brilliant sanity, Buddha nature. 

* 

Brilliant sanity has three qualities: openness, clarity, and compas¬ 
sion (Wegela, 1996). Openness refers to a quality of indestructible 
spaciousness in the mind. All of our experiences—sensations, emo¬ 
tions, thoughts, images—arise in the open space of the mind. It is 
possible to be in touch with this aspect of experience regardless of 
what is arising. In the moments following the accident, the sense of 
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slowing down and simply being present with what was happening 
were reflections of this quality of openness. 

The second quality is clarity, the ability to be precisely mindful 
and aware of whatever experiences we have. It is not the same as be¬ 
ing objectively accurate, but instead refers to our capacity for direct 
experience. As I stood outside the car after the accident, there was an 
unmediated quality to my experience of the cold and the wind, which 
was not overlaid with thoughts or preferences. 

The third quality is compassion. From this point of view, compas¬ 
sion, the desire to relieve unnecessary suffering, is inherent in us; it is 
part of our most fundamental nature. The connection that the three of 
us felt, hugging by the roadside, was an expression of that intercon¬ 
nectedness and compassion, which are aspects of our brilliant sanity. 

Brilliant sanity is understood to be unconditional. This means that 
it is present, even if not fully manifested, in all people under all condi¬ 
tions. Dennis, despite his psychosis, has brilliant sanity. It is revealed 
in his clarity playing baseball. The task of the healer is to help others 
recognize and reconnect with their brilliant sanity. 


THE FOUR NOBLE TRUTHS 

One of the earliest discourses given by the Buddha revealed what 
are known as the Four Noble Truths (Trungpa, 1987). These set forth 
fundamental Buddhist teachings on the arising of suffering and the 
path to its cessation. The Four Noble Truths explain how we lose 
touch with our brilliant sanity and how we might reconnect with it. In 
brief, the Four Noble Truths are (1) the Truth of Suffering, (2) the 
Truth of the Origin of Suffering, (3) the Truth of the Cessation of Suf¬ 
fering, and (4) the Truth of the Path. Let us look at each of these as 
they apply to contemplative psychotherapy. 

The First Noble Truth: 

The Truth of Suffering 

The First Noble Truth points to the reality that our lives are filled 
with suffering. Suffering is described in varying ways, but the core 
idea is that we tend to deny, hang on to, or push away whatever is 
painful in our lives. This pain might be obvious, for example, a psy- 
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chotic disorder or a lack of adequate food and shelter. It might be sub¬ 
tler, for example, the vague disquiet most of us feel—a kind of low- 
level anxiety. We talk to ourselves in our minds, giving ourselves ad¬ 
vice about how we ought to be different from how we are. We watch 
over our own shoulders to make sure we don’t do anything too foolish 
or embarrassing. Whatever struggle we engage in to get away from 
how things are, and how we are, is regarded as suffering. 

Many of the people who seek therapy do so because they are aware 
of pain in their lives. Often they feel that it is a sign of failure on their 
part. Sometimes the initial work of therapy is simply for clients to be¬ 
gin to acknowledge the pain they feel and to discriminate between the 
direct experience of pain and the judgments that have been placed on 
top of it. 

The Buddha taught that the experience of pain is not a sign that 
there is anything wrong with us or proof that we are living our lives 
incorrectly. Rather, it is an aspect of being alive in a body. Birth, old 
age, sickness, and death are the traditional examples of the pain atten¬ 
dant in being embodied. The problem is not with the pain per se, but 
with our struggle against it. 

The Second Noble Truth: 

The Truth of the Origin of Suffering 

In the Second Noble Truth the Buddha points to the source of our 
suffering: the attempt to create and grasp a solid sense of self. We use 
the term ego in referring to this attempt to construct a sense of self, 
which is permanent, separate, and solid. In Buddhist teachings, and 
in contemplative psychotherapy, we use the term ego in this very spe¬ 
cific way. (Other uses of this term in contemporary psychology may 
refer to our ability to contact our experience, to use logic, or to have 
confidence. Although the Buddhist teachings indicate that our strug¬ 
gle to create and maintain an ego is a problem, these contemporary no¬ 
tions of ego are not seen as problematic.) 

In the Buddhist view, we can find nothing in our experience that is 
unchanging. It is a common Buddhist contemplation to look for some¬ 
thing unchanging in ourselves. Our thoughts, our sensations, our 
emotions, our mental imagery, the very molecules and atoms that 
form our bodies—all of these are changing. What then, ask the Bud¬ 
dhists, is this permanent something which we all regard as ourselves? 
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We can point to a river with its constantly changing flow of water, and 
we might call it by the same name today and tomorrow. In the same 
way, we indicate ourselves and give ourselves names, but there is 
nothing in us that remains unchanged over time. 

To regard ourselves as separate is to ignore our interconnectedness 
with others and all phenomena. Everything we regard as “self” is 
made up of what Thich Nhat Hanh, a Vietnamese Zen teacher, calls 
“nonself elements” (Hanh, 1990). Similar to a flower that is made up 
of the nonflower elements of water, sunlight, earth, and so on, our 
“selves” are made up of nonself elements. Our bodies are made up of 
interconnecting organ systems. Even our thoughts are made up of col¬ 
ors, shapes, and images that we have seen elsewhere. When we sit 
quietly in meditation, we can notice all of the images, bits of fast- 
food jingles, snatches of remembered conversations, and scripts of 
imagined future victories and so on, with which we fill our minds. All 
of these individual thoughts are hardly what we could call a self. 
Wherever we look, we find nonself elements. We are made up of a 
unique interconnection, in any one moment, of all these nonself ele¬ 
ments. 

We are also interconnected with each other. When I am with some¬ 
one else, of what is my experience made? It includes my perceptions 
(and projections) of the other person (McLeod, 1989). Where is the 
me that is separate from my experience of the other person? Can I 
find one? The Buddhist would say no, I cannot. It is our interconnec¬ 
tedness that is reflected in natural compassion. 

Finally, to say we are solid is to imply that there is something in us 
which cannot be broken down into smaller nonself elements. It is 
similar to saying that one part of the river stays in the same spot and is 
unaffected by the flowing water. The Buddhists ask if we can find 
such a solid, unchanging, indivisible something in our experience, 
and they suggest that we cannot. 

When we try to create and cling to an ego, we are trying to do 
something that is impossible. The result is suffering. We tend to avoid 
any experience that challenges our sense of self as solid, permanent, 
and unchanging. For example, we try to escape feelings of uncer¬ 
tainty and vulnerability. In the United States we pride ourselves on 
being independent and constant. Yet from the Buddhist point of view 
we are nothing of the kind. When we experience moments of brilliant 
sanity—which we might at any moment because it is our true na- 
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ture—we tend to respond to them by feeling anxious or irritated. We 
would rather continue with what is familiar, even if it is unpleasant, 
than open up to what is intense, vivid, and novel. This is an important 
idea to explore in our own experiences. We all believe we value fresh¬ 
ness and originality, but how often do we turn away from what threat¬ 
ens the status quo? 

Whenever we live our lives in accordance with the dictates of ego 
clinging, we narrow our world. We avoid situations that are at odds 
with the notions we have of ourselves. Often clients arrive in therapy 
because their senses of themselves are being challenged. A client 
might feel depression and lack of meaning after losing a long-held 
job. Rather than helping clients to patch together an impossible-to- 
maintain ego, a contemplative psychotherapist is likely to explore 
with the client how their expectations differ from what is actually 
happening. They might discuss how the attempt to maintain an out- 
of-date conception of oneself leads to problems. Instead of trying to 
build or support a nonexistent ego, a more realistic goal is increased 
flexibility. 

The primary way we manage to avoid recognizing our true nature 
is by cultivating mindlessness. Mindlessness is cultivated by desynch¬ 
ronizing body and mind. Recalling the exercise at the beginning of 
this chapter, a great many ways can be used to attain mindlessness. 
Some common mindlessness practices are watching television, play¬ 
ing computer games, and jogging with headphones. We can cultivate 
mindlessness through mental activities—obsessing, worrying, spac¬ 
ing out, fantasizing. Similar to small children who cling to a favorite 
toy or blanket, we often seek security in mindlessness. 

Whenever we engage in a mindlessness practice, we are being sub¬ 
tly, or not so subtly, self-aggressive: we are rejecting our present 
experience, that is, who we are in the present moment. When we cul¬ 
tivate self-aggression we plant the seeds not of sanity but of psycho¬ 
pathology (Hanh, 1990). Underneath mental distress is the belief that 
we are basically bad or fundamentally flawed (Wegela and Joseph, 
1992). This is, of course, ego in another guise. In this case, the ego is 
supported by a story of basic unworthiness, low self-esteem, or bad¬ 
ness. It is a variation of the subtle kind of pain in which we feel that 
something is somehow wrong with us. This conviction leads to fur¬ 
ther attempts to escape ourselves and to still more efforts to become 
mindless. 
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We co-opt a good deal of creativity in our cultivation of mindless¬ 
ness. We are able to pervert any activity, including spiritual practices, 
into mindlessness practices. Instead of using meditation, mantra, 
yoga, or prayer to help us to connect with that which is most true or 
sacred, we use them to dissociate ourselves from our experience. 
Chogyam Trungpa Rinpoche coined the term spiritual materialism 
for this attempt to build ego through the misuse of spiritual practices 
(Trungpa, 1987). We might, for example, use a meditation practice as 
a way to avoid contact with others, or we might try to block out un¬ 
pleasant emotions by repeating a mantra mindlessly to ourselves. 

How can we tell when we are cultivating mindlessness? Several 
hallmarks can help us. When we are engaged in mindlessness prac¬ 
tices we lose contact with our environment. We no longer notice pain 
or anxiety. Perhaps more telling is our response to interruption. We 
become irritated if anyone dares to disrupt our concentration when 
we are cultivating mindlessness. Instead of saying, “Thank you for 
waking me up,” we are more apt to growl or snap. 

A more important hallmark of mindlessness is our loss of compas¬ 
sion. Sometimes this is exactly why we cultivate mindlessness. It is 
very painful to feel the suffering of others, to recognize the pain, dis¬ 
ease, and poverty that occurs all over the planet. Ironically, it is our 
naturally tender hearts, the compassionate nature of brilliant sanity, 
that leads us sometimes to seek mindlessness. 

The price of cultivating mindlessness is quite high: we lose touch 
with brilliant sanity, and we fail to relieve the suffering of others. We 
feel half alive, alienated, and lonely; we suffer. We become selfish 
and lose track of our hearts. 

One woman with whom I worked in therapy was quite gifted at disconnecting 
from what was happening around her. She would look present, but she was 
barely there. Although this had been a useful skill when she had been the victim 
of childhood abuse, now it was preventing her from feeling and showing love to 
her husband and children. When she came to therapy she said she had realized 
that she was missing her life. Her children regarded her as a zombie. It was pal¬ 
pably painful to her that she was not available to them in the way that she wanted 
to be. 

Coming to understand how suffering is cultivated through the at¬ 
tempt to create ego and then maintained through practices of mind¬ 
lessness is the expression of the Second Noble Truth in contemplative 
psychotherapy. 
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The Third Noble Truth: 

The Truth of the Cessation of Suffering 

The Third Noble Truth states that all of this unnecessary suffering 
can come to an end. Traditionally, liberation or enlightenment means 
that one is freed from the cycle of rebirth in samsara , confused exis¬ 
tence. In contemplative psychotherapy, we would say that we can re¬ 
connect with brilliant sanity: we can stop perpetuating the personal 
warfare involved in the self-deception of trying to create ego. We may 
learn how to relax into ourselves. Instead of practicing self-aggression 
by trying to be what we are not, we can relax our struggle and make 
friends with who we really are. Because it is our nature to be open, 
awake, and compassionate, it requires a lot of work to maintain the il¬ 
lusion of ego. Actually, if we bring our curiosity to the task, we may 
discover that we have moments and glimpses of brilliant sanity all the 
time. An important idea here is what is known as maitri . Maitri is a 
Sanskrit word (Pali: “Metta”) that is usually translated as “loving 
kindness.” Traditionally it means the desire for all beings to be happy. 

Maitri is also used to refer to an attitude of unconditional friendli¬ 
ness to all aspects of one’s experience. Rather than rejecting any¬ 
thing, we learn to develop curiosity and warmth. Maitri means that 
whatever arises in our experience, we meet it by seeing it clearly and 
letting it be what it is. If an experience of anxiety arises, having maitri 
toward it means simply experiencing the trembling, fear, and mental 
imagery that accompany the experience. It is the absence of struggle. 
In the same way that good friends continue to love us despite our 
flaws, having maitri means that we do not reject ourselves or any 
parts of our experience. 

There are a number of ways we might misunderstand the notion of 
maitri. First, having maitri is not the same thing as liking something. 
To like something is to have judged it. We don’t have to like the expe¬ 
rience of anxiety to have maitri toward it. 

Second, maitri is not “being nice” to oneself. I have heard students 
describe zoning out in front of the television or getting high on mari¬ 
juana as “being nice” to themselves. Maitri is the willingness to let 
our experience be just what it is without trying to escape from it. It 
contains a quality of warmth because when we go toward our experi¬ 
ence, we find tenderness. 
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Third, maitri is not the self-deception of saying to ourselves that 
everything is “all right'’ when we are being aggressive to ourselves or 
to others. Letting things be what they are means dropping self-decep¬ 
tion. We might decide to take some kind of action, but we can’t know 
what to do if we’re not willing to see the truth of the situation first. 
Maitri is not an excuse for cowardice. 

One of the subtlest ways that we might misunderstand maitri is to 
condemn ourselves for not having enough of it. We say something ab¬ 
surd, such as, “If I only had enough maitri, I wouldn’t be so misera¬ 
ble.” This is the activity of self-aggression, the opposite of maitri , 
which is nonaggression. 

The Three Marks of Existence 

Another outcome of the Buddhist spiritual path is the discovery of 
the Three Marks of Existence. Briefly, these are some of the aspects 
of our lives that are revealed when we develop mindfulness and aware¬ 
ness. 

The first mark is impermanence. We are no longer confused about 
the truth of impermanence in all aspects of our being and in the phe¬ 
nomenal world. Since trying to create a permanent sense of self is the 
source of our suffering, this is an important insight. The second mark 
of existence is egolessness. Cessation of suffering has to do with the 
recognition that our true state is one of egolessness, of being without 
ego. Sometimes people find this idea outrageous and even frighten¬ 
ing. Egolessness doesn’t mean that there is no continuity of being; it 
means that nothing is solid, separate, and permanent in us. When we 
drop the attempt to create ego, we discover flexibility, responsive¬ 
ness, and freedom. The third mark of existence is suffering. We dis¬ 
cover that when we try to avoid impermanence and egolessness, we 
suffer. This mark also points, as does the First Noble Truth, to the re¬ 
ality of pain in our lives. The struggle to deny pain creates still more 
pain. Enlightenment is not about escaping from pain; it is about an 
end to the unnecessary suffering that we create ourselves. 

The Third Noble Truth is sometimes called the Truth of the Goal. 
In contemplative psychotherapy our goal is to help clients reconnect 
with their brilliant sanity. I usually think of this as helping clients de¬ 
velop mindfulness and maitri. We will look more closely at the devel¬ 
opment of mindfulness next. 
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When clients have developed maitri, they are well on their way to¬ 
ward concluding their therapeutic work. Because, in the contempla¬ 
tive view, the ground of psychopathology is self-aggression—con¬ 
viction in one’s own basic badness —maitri is often a sign that clients 
have let go of that conviction. Of course, this is a gradual process, but 
indications of developing maitri are very important signposts on the 
path toward reconnecting with brilliant sanity. 


The Fourth Noble Truth: 
The Truth of the Path 


The path is the method in the Buddhist spiritual journey for attain¬ 
ing the goal. The path is understood to require commitment to awak¬ 
ening, and it is regarded as something that takes a long time. Even if 
one does not subscribe to the idea of rebirth, the notion of gradual de¬ 
velopment is important. In American culture we often fall into a “quick 
fix” mentality. 

The traditional description of the Buddhist approach is the Eight¬ 
fold Path (Karthar, 1992). It is beyond the scope of this chapter to de¬ 
scribe it in detail, but the heart of it is the cultivation of mindfulness 
and awareness in all the activities of one’s life: the actions of body, of 
speech, and of mind. The idea of the path does not mean that there is a 
road laid out for us already, similar to the yellow brick road in The 
Wizard of Oz- Rather, each of us has to discover the true path for our¬ 
selves with the example of the Buddha, the help of our teachers, the 
teachings of the Dharma, and the community of fellow practitioners 
(the sangha). Still, we are on our own, and part of the journey lies in 
recognizing the paradox that although we are interconnected, we are 
still alone. 

The various teachings in the Eightfold Path can help us to “stay on 
the path” by indicating what to cultivate and from what to refrain. 
Most simply, the early teachings of the Buddha state that we should 
refrain from harming others. Later teachings, those of the Mahayana 
schools, say that the true path is found in attaining enlightenment for 
the benefit of others. 

A lot of discussion and controversy currently surrounds whether 
psychotherapy can, in itself, provide a genuine path to awakening 
(Watson, Batchelor, and Claxton, 2000). My own sense is that psy¬ 
chotherapy may be part of such a path, but it is not enough on its own. 
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Part of the power of psychotherapy is that it happens in the context of 
human relationship. In the Buddhist tradition, an important aspect of 
the path is working with being alone. One learns to take responsibil¬ 
ity for one’s own state of mind. It is easy to become dependent upon a 
therapist and lose track of this important insight. Moreover, a spiri¬ 
tual journey, especially a meditative discipline, is a lifelong commit¬ 
ment. Psychotherapy may be a stage in the journey, but it is not usual 
for it to become a lifelong endeavor. 

Clients come to psychotherapy for many reasons. Often they come 
because they are experiencing personal crises that are reflections of 
the three marks of existence. They might, for example, realize that 
they are not who they thought they were due to the loss of a relation¬ 
ship or the onset of an illness. They might be having trouble relating 
to the reality of impermanence: for example, they are growing older 
or they are grieving the loss of loved ones. More simply, they may be 
suffering from the pain of depression or anxiety. 

At other times clients enter therapy because they have lost the sense 
of path in their lives or have never had one. They are not sure what is 
important to them, and they have no basis for making meaningful deci¬ 
sions about how to proceed. Helping clients discover, or rediscover, 
this quality is often a significant part of their work in therapy. 

Accepting the idea of a gradual path is often a reflection of devel¬ 
oping maitri. Instead of self-aggressively demanding that they change 
immediately, clients become more at home with themselves. This 
leads to softening, relaxation, and maitri. 


THE PATH OF CONTEMPLATIVE PSYCHOTHERAPY 

This section looks at two important aspects of the work of helping 
clients reconnect with their brilliant sanity: the development of genu¬ 
ine relationship and the cultivation of mindfulness. 

One of the working assumptions in contemplative psychotherapy 
is the need for a genuine relationship between the therapist and the 
client. It is a specialized relationship in that it focuses primarily on 
the client’s concerns. However, the therapist must have the ability to 
be present as fully as possible and the willingness to experience di¬ 
rectly the intensity provoked in him or her by the client’s experience. 
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Shamatha/Vipashyana Sitting Practice 

Shamatha/vipashyana —mindfulness/awareness sitting meditation 
(see Photo 1.1)—is an essential part of the training and ongoing disci¬ 
pline of all contemplative psychotherapists. If therapists are to assist 
clients in nurturing the seeds of their basic sanity, they must be inti¬ 
mately familiar with their own patterns of turning away from brilliant 
sanity. 

Therapists need to work through and let go of their own ego-driven 
stories, biases, and expectations, which are the basis of countertrans¬ 
ference. An ongoing mindfulness/awareness practice provides this. It 
is not my intention to provide meditation instruction here, but I will 
note that the practice we teach students as Naropa involves learning 
to discriminate between being present and not being present. It pro¬ 
vides the opportunity to become very familiar with one’s own pat¬ 
terns of leaving the present moment by trying to create ego. 

Moreover, because the technique itself contains an alternation of 
touching one’s experience and letting it go, the practice of mindful¬ 
ness/awareness meditation allows one to become comfortable with 
space: uncertainty, confusion, and the absence of story. 
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PHOTO 1.1. “Sitting meditation by Zen practitioners.” Courtesy of Sensei Coryl 
Crane and North County Aikikai, Solana Beach, California. 
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Tonglen Practice 

A second practice in which contemplative psychotherapists en¬ 
gage is tonglen , a Mahayana practice that cultivates compassion 
(Chodron, 1994). The ground (basis) of this practice is recognizing 
the spaciousness and warmth of our nature. Given this “emptiness” 
and compassion, we are able to practice taking in the pain of others 
and breathing out to them relief from their suffering. Contemplative 
psychotherapists practice tonglen “on the cushion” (in their formal 
meditation practice) and also on the spot with their clients. 

Maitri Space Awareness Practice 

One last practice, which is part of the training of contemplative 
psychotherapists, is maitri space awareness. In Naropa training, this 
practice is done in the context of a residential retreat community and 
in conjunction with sitting practice. It involves holding specific pos¬ 
tures, derived from Tibetan yoga, in specially designed rooms of five 
different shapes and colors. Each room evokes different states of 
mind in the practitioner. The practice is based on the five Buddha 
families, which correspond to five elemental energies: space, water, 
earth, fire, and wind (Trungpa, 1987). Each one is associated with 
particular personality styles, both neurotic and sane. The vajra fam¬ 
ily, for example, is associated with water, winter, dawn, and the East. 
Its neurotic aspect is aggression or anger, and its sane aspect is called 
mirrorlike wisdom. Everyone’s experience in each room is personal 
and unique, yet it is quite common for people to have variations of 
these experiences. The basic energy of the neurotic and sane aspects 
is the same. The neurotic manifestation is the result of trying to refer¬ 
ence the experience of mirrorlike wisdom, or clarity, to ego. To reject 
our experience, i.e., to be aggressive or angry, we first have to 
glimpse it clearly. Only then can we react by pushing it away because 
we don’t like it or it doesn’t fit our sense of ourselves. 

Doing this practice in the context of a community of practitioners 
gives one the opportunity to have oneself mirrored back. The mem¬ 
bers of the community also engage in the ordinary activities of keep¬ 
ing the community running: cooking, cleaning, etc. As one might 
imagine, the chances to come into conflict and to receive support and 
feedback are myriad. „ 
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Being a member of a maitri community leads to several possible 
discoveries. First, practitioners discover that they are not only who 
they thought they were. Nearly everyone finds that they feel quite dif¬ 
ferent as they rotate through the five rooms. This does a good job of 
experientially pointing out egolessness. 

The maitri practice often helps students to become acquainted 
with and relax with intensity. The rooms provoke intense states of 
mind for many. For psychotherapists in training this is very impor¬ 
tant. If we are not at home with intensity, we will tend to abort our cli¬ 
ents’ experiences of intensity. 

In contemplative psychotherapy we use the term therapeutic ag¬ 
gression to refer to any attempt on the therapist’s part to get the client 
to change so that the therapist can feel more comfortable or compe¬ 
tent (Fortuna, 1987). Maitri space awareness practice is very helpful 
in preparing us to see and let go of this common tendency. 

Another important aspect of the maitri training is that it helps stu¬ 
dents to recognize sanity in all of its many disguises. Just as there is 
clarity to be found in anger, all of the Buddha families point to the 
hidden wisdoms to be found in neurotic emotions. 

The Phenomenon of Exchange 

In contemplative psychotherapy we use the word “exchange” to 
refer to our direct experience of another person (Wegela, 1988). 
Exchange is different from countertransference, which is our reaction 
to another based on our own history. Exchange is a direct experience 
in the present moment not referenced to anything else. 

I met once with a woman about whom I knew very little. I noticed that my mind 
was starting to feel as though it had jangling and loud electrical pulsations in it. 
My thoughts were coming with increasing rapidity, and my jaw began to feel tight. 
As we continued to talk, it became clear that this woman was in the early stages 
of a psychotic episode. The experiences I had were not simply a reaction to her; 
they were similar to what she was experiencing herself. 

It is important to note that we filter our experiences of exchange in 
the same way we do anything else. Unless we are enlightened and 
constantly in touch with brilliant sanity, we tend to filter experiences 
through our expectations, memories, and biases. 

Exchange is ongoing; it is not a technique but a naturally occurring 
phenomenon that reflects our interconnectedness. It is very useful for 
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therapists to learn to think in terms of it. We always hold tentatively 
any ideas we have about exchange because ego can be very subtle. 

When we have a sense of what someone else’s experience is, we 
can feel more compassion. If, instead, we pull back from the exchange, 
we are not likely to be very helpful. 

The Technique of u Touch and Go” 

The technique we use to work with exchange comes from sitting 
practice: touch and go (Wegela, 1988). As part of our practice disci¬ 
pline, we learn to momentarily, but completely, touch our experience 
as it arises. For example, a moment of rage may be felt in the body 
with its accompanying energy, mental imagery, and words. In the 
next moment, we let it go again. Another way to say this is that we al¬ 
low it to go, without trying to manipulate it any further. Since all of 
the elements of our experience are impermanent, they are always 
changing. Unless we hang on to them, they will go. Letting go can 
also be regarded as “letting be.” The idea is that there is a rhythm of 
going toward our experience and then relaxing. 

Contemplative psychotherapists practice touch and go in working 
with exchange. This is a practical method for being present and not 
getting lost. Sometimes, of course, we all get lost. When we notice 
we are lost, we simply and gently return to practicing touch and go. 

As we sit with our clients working with touch and go, we bring two 
important qualities into our experience: mindfulness and maitri . In 
touching we bring precise attention to what arises (mindfulness) and 
in letting go, we allow it to be what it is (maitri). What happens when 
we practice this way can be quite powerful for the client. The client 
may exchange with what we are experiencing. Exchange goes both 
ways. 

Sometimes clients’ introduction to maitri is simply what they ex¬ 
perience when they are with another person, perhaps a therapist, who 
is experiencing it on the spot. I suspect that often this is the most heal¬ 
ing aspect of what we do. When therapists practice mindfulness and 
maitri, bringing precision and warmth to their own experiences and to 
the exchange, they affect the atmosphere of the relationship. 

This may sound a bit like hocus-pocus, so I encourage readers to 
explore this for themselves. If we are not aware of exchange we might 
easily misinterpret what is happening. For example, I once began to 
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feel frightened with a client. I might have concluded that the client 
was scaring me by being threatening or dangerous. However, it could 
be exchange. The client might have been feeling frightened himself. 

Working with exchange in this way is a powerful practice for the 
therapist: doing psychotherapy becomes a mindfulness practice in it¬ 
self. In contemplative psychotherapy we use the term mutual recov¬ 
ery to point to the idea that both the therapist and the client benefit 
from their work together (Podvoll, 1990). 


CULTIVATING MINDFULNESS 

Most kinds of psychotherapy teach some kind of mindfulness to 
clients. Clients learn to track their thoughts in cognitive therapy, to be 
precise with their dreams in Jungian work, and so on. In contempla¬ 
tive psychotherapy we are interested in helping clients to track the 
moment-to-moment occurrence of their experiences in the present. 
As we develop mindfulness, we can then take this skill into the rest of 
our lives. As mindfulness increases, we begin to see recurrent pat¬ 
terns. When we see how one thing leads to another, we can try differ¬ 
ent behaviors. Then we once again apply our mindfulness to noticing 
what we experience, having tried a new approach. 

Moreover, in contemplative work, mindfulness can lead to the dis¬ 
covery of space and emptiness. Instead of trying to fill the space of 
mind with ego and its stories, we might learn to rest in the stillness 
that is also part of our experience instead of regarding it as a problem 
or proof that we are boring. Mindfulness helps us recognize that our 
stories about ourselves are not really solid. There is space within 
them and also all around them. 

Another important quality of mindfulness is that it actually trans¬ 
forms experience. Whenever we mindlessly perpetuate ego activity 
and its attendant emotions and mental states, we plant the seeds of 
further ego activity. A discussion that would fill many pages concerns 
the eight kinds of consciousness, but the relevant point is that each 
time we experience something, we plant seeds in the deepest layers of 
our being for its recurrence (Hanh, 1990). 

If we join mindfulness with our experience, we plant seeds of mind¬ 
fulness. This is one reason why repeatedly revisiting memories of 
past abuse, for example, would not be regarded as a good idea from a 
Buddhist point of view. Unless we can bring something different to 
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our present experience of a memory, like mindfulness or maitri or 
compassion, we will simply plant more seeds of its recurrence. In 
contemplative psychotherapy we make use of our clients’ everyday 
activities to help them cultivate mindfulness. 


THE FOUR FOUNDATIONS OF MINDFULNESS 

A teaching common to all schools of Buddhism comes from an 
early sutra, or discourse, by the Buddha, and is known as the Four 
Foundations of Mindfulness (Trungpa, 1991). The Four Foundations 
are descriptions of the most fundamental objects to which we may 
apply our mindful attention. The descriptions vary from school to 
school, and here I will again be drawing on the oral tradition of Tibet 
as presented by Chogyam Trungpa Rinpoche. As he presents them, 
the four foundations are (1) Body, (2) Life, (3) Effort, and (4) Mind. 
For the contemplative psychotherapist, the Four Foundations provide 
a way of determining whether a particular activity is one which pro¬ 
motes mindfulness. 

In psychotherapeutic work, we help clients to recognize bodily ex¬ 
periences. Mindlessness is the result of body and mind not being to¬ 
gether, so it is especially valuable to develop Mindfulness of Body, 
the first foundation, and awareness of the changing sensations and 
perceptions of the body. This brings body and mind together. 

The second foundation, Mindfulness of Life, works with the tex¬ 
tures of life itself. The technique of touch and go is associated with 
this foundation and provides a method for directly experiencing the 
“feel” of our lives. In addition, this foundation works with our ten¬ 
dency to grasp on to experiences, especially any experiences that we 
might regard as “spiritual” or good. Instead, we learn to touch them 
and then to let go. When we practice in this way, we are present for 
each moment, not holding on to some imagined perfect state. It helps 
us to avoid spiritual materialism, and it undermines the tendency to 
cling to ego. 

The third foundation, Mindfulness of Effort, is somewhat paradox¬ 
ical. We usually think of effort as trying. In this foundation, however, 
we experience mindfulness by letting go of effort. The idea is that we 
return naturally to the present moment again and again. The tech¬ 
nique associated with this foundation is the abstract watcher. We no- 
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tice that we are back, as though there was a watcher in us. The point is 
that watching is not the same as judging. We note simply that we are 
back, without further judgment about it being bad that we were gone. 
This foundation points to the important notion that we must hold our 
minds not too tight and not too loose. 

Sometimes the moment of returning to the present, free from 
thoughts, is experienced as a gap, an interruption in a mindless flow 
of words. To the extent that we try to maintain a solid sense of self, we 
might regard such moments as a problem, something to get past as 
quickly as possible. They represent a hole in our sense of ourselves. I 
might become curious with a client about what happened in such a 
moment. This is often a rich opportunity to explore a glimpse of 
openness or uncertainty. It might lead to recognition of the possibility 
of relaxing the tight habitual grip of ego activity. 

The fourth foundation, Mindfulness of Mind, has to do with recog¬ 
nizing the uniqueness of each moment. In therapy, the fourth founda¬ 
tion can be useful in helping clients to recognize the subtle differ¬ 
ences in the flow of their experiences. Rather than simply accepting a 
blanket description, such as “I feel depressed,” I work with my clients 
to explore what that word means right now. The Four Foundations act 
together; a moment of true mindfulness contains all four together. 

The Four Foundations provide a useful reference point for deter¬ 
mining if an activity is likely to help us develop mindfulness. The 
more of the Four Foundations that are engaged, the more potential an 
activity has to cultivate mindfulness. 

In contemplative psychotherapy, the therapeutic encounter itself 
often becomes an interpersonal mindfulness practice. As we have al¬ 
ready seen, the therapist’s task requires mindfulness of the details of 
the interaction as it unfolds, including the therapist’s personal reac¬ 
tions and the experience of exchange. Of course, it also includes 
tracking what the client says and does. For the client, the therapy ses¬ 
sion is also an opportunity to develop mindfulness of the moment-to- 
moment unfolding of his or her experience. The therapist helps the 
client to notice body experience, the changing textures of emotions, 
the occurrence of gaps in habitual mind, and the uniqueness of each 
moment. Together, the therapist and client examine how these mo¬ 
ments lead to patterns of behavior. 

Because of their increasing mindfulness, clients come to see how 
their actions may be causing pain to themselves and to others. Such 
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moments of recognition are delicate times (Podvoll, 1983). When we 
see how we are harming ourselves and others, often our reaction is 
self-revulsion. There is great sanity in such a moment, great clarity. 
The danger is that this may easily become self-aggression. With the 
help of their therapists, clients can use these times instead as opportu¬ 
nities to connect more deeply with brilliant sanity—with clarity, 
compassion, and openness. In contemplative psychotherapy such 
moments'can lead to a shift in allegiance (Podvoll, 1983). Clients 
may feel inspired to commit themselves to refraining from the harm¬ 
ful behavior. In Buddhism, this is called renunciation. 

Ordinary life activities provide another rich source of potential 
mindfulness practices. Almost anything may be used. Any pastime 
that involves the body is a good possibility. Most clients have some 
areas of cultivated mindfulness already in their lives, and contempla¬ 
tive psychotherapists will listen for these. I have worked with clients 
who have used cooking, applying fingernail polish, playing baseball, 
oil painting, and yoga, among other activities, as ways to develop 
mindfulness. 

A young woman I worked with was able to apply the mindfulness she had de¬ 
veloped as a rock climber to other areas of her life. When she climbed she paid 
careful attention to her body: this foot moves to here and that hand grips the rock 
just so. She was able to touch and go with the fear that would arise as she 
climbed high above the ground. She frequently experienced moments free from 
habitual thought; she might have a joyful moment of appreciating the beauty that 
surrounded her. The fourth foundation appeared in her ability to notice the fresh 
challenge of each moment. 

As we talked it became clear that she knew a lot about holding her mind not 
too tight and not too loose. Moreover, she knew how to let go of distractions 
(such as her fearful thoughts) and return to the demands of the present moment. 
She quickly learned that she could apply this same skill to letting go of obsessive 
thoughts that she was experiencing about the well-being of her brother. 


USING MINDLESSNESS PRACTICES MINDFULLY 


One of the hallmarks of the Vajrayana tradition is to make use of 
all aspects of experience in the path of awakening. In contemplative 
psychotherapy we make use of mindlessness practices to develop 
mindfulness. As previously discussed, mindlessness practices rely on 
separating the experience of body from that of mind. In making use of 
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them, the first step is for the therapist to be curious about mindless¬ 
ness practices that the client demonstrates in the session or that the 
client describes. 

This is the initial step for the client too: the development of curios¬ 
ity. We ask clients to describe, in detail, how they go about conduct¬ 
ing their mindlessness practices. For example, a favorite of mine to 
ask about is nail-biting. I ask: “When do you feel the desire to bite 
your nails? What’s going on then? How do you know which nail to 
start with? Then what? How does the practice continue? How do you 
know when to stop? How do you feel doing it? What happens to your 
relationships with others when you’re engaged in this practice?” To¬ 
gether we explore it thoroughly. I have found that it is often helpful to 
ask people to teach me their mindlessness practices and to identify 
their benefits. 

Obviously, when people describe their mindlessness practices, 
they become less mindless about them. This begins to change the 
practice a little bit. Then, the person is encouraged to continue being 
curious. In addition, they become aware of how the practice is serv¬ 
ing them and how it is not. 

This is the first use of mindlessness practices: making them the ob- 

« 

ject of mindfulness. There are two other valuable ways to take advan¬ 
tage of our aptitude for cultivating mindlessness: (1) we can choose 
to engage in them on purpose, and (2) we can choose to replace a 
harmful mindlessness practice with a less harmful one. For example, 
I know a young man who chose to read science fiction novels instead 
of entertaining suicidal fantasies. 

The Buddhist path is known as “the Middle Way,” and mindless¬ 
ness practices can serve as a kind of middle way. For example, a cli¬ 
ent I worked with chose to iron as a way to “get a break” from her de¬ 
pression. She would “zone out” in front of the television and iron 
dinner napkins that were already well pressed. She could not be de¬ 
scribed as being mindful, but she was able to relax a bit. Then, when 
she was ready, she could once again bring her mindfulness to her aris¬ 
ing experience. This choice also allowed her to develop some maitri. 
By choosing to give herself a break she was cutting the habit of self¬ 
aggression, which underlied her depression, as well. 
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Usually it is time to end the therapeutic relationship when clients 
are able to continue on their own. Some may choose to develop a for¬ 
mal meditation practice, but many do not. Still, they have learned 
something about how to cultivate mindfulness and maitri. As clients 
develop increasing mindfulness and maitri, they are able to see more 
clearly into the details of their own habitual patterns. They are able to 
bring mindfulness to intense states of mind and are able to tolerate the 
openness, uncertainty, and anxiety that accompanies letting go of ha¬ 
bitual patterns. 

I often see increases in unconditional confidence. That is, people 
develop confidence that is not based on their roles or specialized 
skills, which are impermanent, but rather that is derived from their 
recognition that they can fully experience all the moments of their 
lives, pleasant and unpleasant. This comes naturally from the re¬ 
peated application of mindfulness. Mindfulness shows us that it is 
possible to experience it all. 

Frequently an outcome of therapy is the uncovering of the desire to 
benefit others. Reconnecting with our natural compassion is an out¬ 
growth of becoming more at home with ourselves. In this way maitri 
toward ourselves tends to extend outward to others. 

The outcome might not be the same thing as the removal of symp¬ 
toms, but it might very well be a change in the relationship the person 
has to those symptoms. As Buddhism teaches, it is not the presence of 
pain that is the biggest problem: It is our struggle against it that 
causes suffering. 

A Clinical Example 

I had the opportunity of late to work with a woman, Marcia, whose mother had 
recently died. Marcia came to see me because she was shocked by the over¬ 
whelming grief she was experiencing. It seemed out of proportion to her, given 
that her relationship with her mother had lacked warmth and genuine contact of 
any kind. In fact, as she told me her history it was clear that her mother had at 
least colluded in allowing Marcia’s alcoholic father to terrorize and demean her. 
From him Marcia heard endless descriptions of her inadequacy. Some part of 
her never fully believed the stories of her basic badness, yet they left their mark. 
After her father’s death, Marcia became the primary caregiver for her increas¬ 
ingly helpless mother. Marcia had no memories of affection, support, or even 
kindness from her mother. Yet she was weeping and grief-ridden. It made no 
sense to her. 


40 


MODERN PSYCHOLOGY AND ANCIENT WISDOM 


Unlike some of the previous clinical examples in which the clients were se¬ 
verely challenged by extreme states of mind, Marcia is an intelligent woman who 
has been extremely successful in life. In the ordinary sense, she is eminently 
sane. She is happily married, has earned advanced degrees, and runs her own 
business. She has engaged in therapy before and has, at times in her life, en¬ 
gaged in mindfulness practices such as yoga. Despite her insight (which was 
profound) into the impact of her childhood on her later life, Marcia felt devastated, 
and the devastation was bewildering. 

Our work together involved creating a mindfulness practice of reviewing both 
her mother’s and her own life stories. We brought to this task all of the mindful¬ 
ness of body, feelings, and mind that we could. We consciously chose to track 
not only Marcia’s experience in the moment, but also my experience to the extent 
that it might reveal exchange. 

Despite contemplative psychotherapy’s emphasis on working in the present, 
sometimes the way to do this is by bringing present mindfulness and awareness 
to old information. 

First, we told the story of Marcia’s mother’s life as it was seen from the point of 
view of Marcia’s mother. Slowly we came to see the deep pain of this woman who 
had seen no options in her narrow world. As Marcia did this, she was able first to 
track anger and frustration toward her mother. This was not new. What came 
later was a sense of compassion. How utterly painful it must have been to feel so 
trapped and alone. Her withdrawal into alcohol and mindless needlepointing be¬ 
came more understandable. With understanding came tenderness. Sometimes 
both of us would feel wordless sorrow. 

Then, we turned to Marcia’s own experience. We worked with spontaneous 
imagery that arose as we talked. In one image, Marcia described a sense of still 
feeling her mother present, clinging to her back similar to a baby with claws. We 
focused always on Marcia’s experiences in the present moment as she noticed 
the contents of her mind. How could she touch the feelings that accompanied the 
images? Marcia worked with mindfulness of body and breath to see that the 
painful memories, the oppressive imagery, and her responses to them were all 
happening in the moment. Our relationship with each other provided a container 
and a sense of connectedness that she had lacked growing up. 

She was able to open to these feelings, to experience them fully. This con¬ 
trasted with what was now a less helpful habit of analyzing them, which she had 
developed in response to her father’s abusiveness. (It had been quite helpful 
then and reflected her brilliant sanity at the time.) 

In addition to touching, we also worked with letting go. Marcia used the 
outbreath as one way to do this. Another way she came up with was to work di¬ 
rectly with the images, especially one of her mother failing to leave this world and 
go into death. Marcia designed a ritual to accompany her mother across a “line” 
into the receiving hands of already-deceased relatives. The point here is not the 
details of the ritual, although they were important; the point is that Marcia brought 
her attention and openness to her present experience as she worked with the 
memories, the images, and her feelings. Out of that came a creative response: 
the ritual, which she performed at home. 

Another outcome was Marcia saying, “It really was that bad, wasn’t it?” Until 
now, she had known the story, but she had kept the pain at bay by intellectualiz- 
ing it and keeping her distance from her childhood home. Her recognition of how 
bad things really were reflects the First and Second Noble Truths: seeing the 
truth of suffering and understanding that trying to escape it brings still more suf- 
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fering. Marcia’s path included mindfulness of body and also the technique of 
touch and go. In what was one of our last sessions, Marcia described what she 
first called “contentment.” She later clarified it as “tenderness.” She had also dis¬ 
covered that she no longer needed to be such an accomplished person. She 
could continue to do what she had passion for, but she no longer had to dis¬ 
prove the stories of being bad that she had heard from her abusive father. In 
these ways Marcia glimpsed the Third Noble Truth, the cessation of suffering, 
and she acquired some tools of mindfulness and maitri to help her continue on 
her path. 

A Client’s Own Description 

A man who worked with a contemplative psychotherapist was kind 
enough to write the following description of his own experience of 
therapy and its outcomes. He had entered therapy because of acute 
anxiety and paralyzing feelings of depression. 

Not struggling against my fears and aversions was contrary to 
very deep impulses. But in therapy I was able to do so with [my 
therapist’s] help. To actually stay with the immediacy of the mo¬ 
ment’s emotion while talking and thinking about life’s terrors 
was transformative. The fear dissipated, my outlook about my¬ 
self and my world softened, and instead of panic about the exte¬ 
rior situations in my life, I began to feel tender and sad—signs to 
me of true acceptance. The sadness was wholly different from 
my depressions.... In its essence, my therapy was an intensive 
tutorial in the practice of mindfulness—the technique of staying 
with the moment. With help I became much more aware of the 
workability of “now.” 

This man points to another important outcome of successful con¬ 
templative psychotherapy: the recognition that we are all workable 
just as we are. Workability implies that we are open to our experi¬ 
ence, that we are willing to see it clearly, and that we regard ourselves 
with compassion. When we see that we are workable, we are on the 
path to uncovering our brilliant sanity. 
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CHRISTIANITY 


You shall love the Lord [your] God with all [of your] heart, and 
with all [of your] soul, and with all [of your] strength, and with 
all [of your] mind; and your neighbor as [yourself]. 

Luke 10:27 (The Holy Bible, King James Version) 


Christianity’s golden rule asks us to love the Divine Presence with 
all of our consciousness, and to love humanity as we love ourselves. 
In this troubled world many of us do not know how to love our¬ 
selves. If we lack a sense of our own value, we lose the capacity to 
receive divine love within our hearts and bodies. Because of this 
“halfheartedness,” we lose the connection to the foundation of love. 
Jesus’ guidance is very direct. It describes a complete experience of 
love—psychological and spiritual. 

The lives of the Christian mystics offer examples for dealing with 
life’s complexities and also illuminate the way to mystical union. Je¬ 
sus taught that heaven was within each one of us. How can the Chris¬ 
tian client or student find this “heaven within” and experience the 
deepest healing possible? Dwight Judy’s chapter encourages the reader 
to explore the use of contemplative prayer practices for the awaken¬ 
ing of the power of Christ as healer within the psyche. Teachers, min¬ 
isters, priests, and therapists can all use these examples to help their 
students and clients to heal. 
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In his chapter, Judy discusses psychospirituality from a Christian 
perspective and emphasizes the role of faith, prayer, and imagery in 
psychospiritual healing. The powerful healing focus of prayer should 
not be underestimated. In the emerging paradigm of integrative 
health, Larry Dossey and other researchers (1999) have demonstrated 
the healing results of prayer and its effects upon spiritual, psycholog¬ 
ical, and physical healing. 

Drawing on practices of interior life that can be traced to the earli¬ 
est application of Christianity, Judy shows how the practitioner can 
develop a pathway of a healing relationship with the interior Christ 
drawing on the wisdom of Scripture as well as present experience. 
This potentiality can facilitate the healing of emotional distress, help 
in the discernment of life direction, and also ease the dying process. 
Christian practice above all invites each individual into a direct heal¬ 
ing relationship with this inner Christ, a relationship that brings heal¬ 
ing love and presence to one’s own experience of life. 


Chapter 2 


Rediscovering Christ, the Healer 

Dwight H. Judy 


During a meditation from Scripture on a healing story of Jesus, a woman 
found herself remembering one of her most traumatic life experiences. It was the 
time of the birth of one of her children. She had previously given birth to another 
child. She had been alert through that birth. But in this birthing experience, her 
medical team made the judgment that she needed to be sedated. Throughout 
that sedation process, carried out against her personal desires, she felt a great 
loss at not being allowed to participate consciously in the birthing process. The 
meditation continued to be present with her for several hours that night. In her in¬ 
ner vision experience, Christ was with her. Christ calmed her anxiety as her 
memories unfolded again of the traumatic encounter in the hospital, and she 
watched inwardly as she began the birthing process. She relived her physical 
contractions. Christ comforted and sustained her and in her interior experience 
gave her the great gift she had longed for, to participate consciously in the birth 
of that child. Her physical and her emotional life were changed by this visitation of 
Christ, the Healer. 

This experience occurred spontaneously only a few years ago. We 
are accustomed to thinking of such experiences as being locked away 
in the mystical writings of previous generations, rather than as a part 
of our spiritual resources for today. However, as will be discussed in 
this chapter, this type of experience is not uncommon in our time. 
Whether evoked through meditative prayer, through guided imagery 
experiences, or spontaneously, an interior visitation of Christ, the 
Healer, is a potentiality that is very much with us. We will search to¬ 
gether to understand and apply this healing resource. 

It is only in recent centuries that Western Christianity has lost con¬ 
nection with Christ as a “living,” transpersonal healer. Yet as this ex¬ 
perience illustrates, people in our time have begun again to experi¬ 
ence healing encounters with Christ within their inner lives. The 
numerous healing stories of Jesus recorded in Scripture may now be 
looked upon in new light, based on current biblical scholarship. The 
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recovery of methods of Christian prayer have also awakened a new 
experience for many people. In the early twentieth century, biblical 
scholarship was very skeptical of the veracity of the healing stories of 
Jesus. Today, a new image is emerging that gives credence to the his¬ 
torical Jesus as a person of great healing power (Borg, 1994). 

In the first century of Christianity, it was common for early Chris¬ 
tians to experience healings within their midst. Many of these experi¬ 
ences are recorded in Scripture. In this chapter we examine a way to 
understand the potentiality that Jesus carried in life a healing power, 
which was carried beyond his death within the capacity of collective 
human experience. How can Christ yet be an agent of healing? We 
shall seek to understand this potentiality. It will involve some excur¬ 
sion into the history of Christian prayer, as well as the present experi¬ 
ences of those undergoing such healings. Throughout this exploration, 
a theory of transpersonal psychotherapeutic practice will be described 
through which we might understand these experiences. 

The link from earliest Christianity to the present time in under¬ 
standing the presence of Christ as healer is through a newly discov¬ 
ered lineage of contemplative prayer practice. In the past twenty 
years, Christianity has recovered what it had almost lost in this cen¬ 
tury: an understanding of its own lineage of mysticism. This recovery 
includes the reclamation of descriptions of inner experience that ap¬ 
pear in the very earliest centuries of Christianity during a very sophis¬ 
ticated period in the High Middle Ages, as well as during the period 
of the Reformation. When we trace these sources we find that often in 
Christian history it has been very common for prayer to be offered di¬ 
rected toward Christ in the interior imagination. This practice was 
particularly well attested during the sixteenth century in the writings 
of Ignatius of Loyola (Mottola, 1964) and Teresa of Avila (Kava- 
naugh and Rodriguez, 1976, 1980, 1985). These and other teachers of 
Christian mystical life offered understandings of the spiritual dynam¬ 
ics of prayer and the challenge of living one’s life faithfully before 
God in all things. Their use of imagining Christ in prayer was so com¬ 
mon that it obviously was the normal way to pray. Even so, through¬ 
out Christian history these methods of prayer have been more com¬ 
mon among monastics than among laypersons. Their usage has 
suffered during periods when intellectualism has been in ascendancy 
within the church. Our current time period is unique both in seeking a 
balance between mystical and intellectual understandings as well as 
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in bringing spiritual resources from the world’s religious traditions 
into the experience of any earnest seeker. The recovery of prayer 
through imagination is the link to assist us to access Christ as a heal¬ 
ing presence at the present time. The human psyche allows continuity 
from the historical person of Jesus Christ to this transhistorical expe¬ 
rience in contemporary life. 


REDISCOVERING MYSTICAL CHRISTIANITY 

A dramatic shift has been taking place in the past thirty years 
within Christian practice. The methods of contemplative prayer, to¬ 
gether with the rediscovery of the writings of the Christian mystics 
throughout the ages, have brought forth a new depth experience of 
prayer and interior knowing that had been absent for some time, par¬ 
ticularly within Western Christian life (Fox, 1980, 1983, 1991, 1992). 
Thomas Merton (1915-1968) was a key catalyst in this emerging're¬ 
discovery of mystical Christianity. Many others have followed. Mer¬ 
ton’s book, Contemplative Prayer ( 1990), was one of the most impor¬ 
tant statements in the twentieth century for recovering Christian 
prayer. He reintroduced many of the Christian mystics and also inter¬ 
preted the religions of the East to Christians in the Western world. To¬ 
day, extensive training programs in various denominations focus on 
the renewal of prayer. The general term with which this renewal is be¬ 
ing described is spiritual formation. 

A very large lay movement under the leadership of Father Thomas 
Keating of Snowmass, Colorado, now teaches a simple meditative 
prayer technique called centering prayer (1991a,b, 1992; Penning¬ 
ton, 1980). In addition, the Ignatian retreat model continues to thrive 
in many locations. People in a variety of settings are being taught the 
practices of prayer and silence that lead to an awakening of the inner 
life. Bookstores carry a multitude of writings from Christian sources 
on both historical and contemporary applications of contemplative 
prayer (Bakken, 2000; Dossey, 1993; Fox, 1980, 1983, 1991, 1992; 
Flinders, 1993; French, 1952; Johnston, 1973; Kadloubovsky and 
Palmer, 1954; Kavanaugh and Rodriguez, 1976; Morello, 1991; 
Nouwen, 1974; Underhill, 1990). 

Bonaventure (thirteenth century) noted that humanity has the ca¬ 
pacity for three modes of perception: the eye of reason, the eye of the 
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senses, and the eye of contemplation (Cousins, 1978). In the nine¬ 
teenth and twentieth centuries, Western intellectual life focused much 
attention on the eye of reason and the eye of the senses. What Bona- 
venture meant by describing these as “eyes” is that they were innate 
capacities that needed to be cultivated to develop fully. Much of our 
schooling as children and adolescents is directed toward awakening 
the eye of reason more fully. The arts contribute to the awakening of 
the eye of the senses. The empirical method in science combines 
acute sensory perception with reason. 

Through prayer we learn to open the eye of contemplation. Only 
through attention to the inner world will we learn how to navigate its 
waters, with their swirls of images, feelings, and motivations. That 
navigation of the inner life is precisely the task and challenge when 
we begin to open this eye of contemplation through regular prayer 
practice. 

A notable figure in the recovery of Christian spiritual imagination 
has been Morton Kelsey. An Episcopal priest and a Jungian psychol¬ 
ogist, Kelsey began the lonely task over twenty years ago of calling 
attention to the potential of inner life that lay dormant within Chris¬ 
tianity. In The Other Side of Silence (1976), Kelsey made a fascinat¬ 
ing assertion. He called the inner life the “psychoid” world. He wrote, 
the “key” to the psychoid world is imagination. 

Kelsey was pointing out what Carl Jung had discovered as well: 
There lies within us a latent potentiality of subtle imagination pro¬ 
cess, very ready to cooperate with our inner drive for wholeness. Our 
dream life proceeds from this realm of the psyche, as well as that type 
of interior imagination that opens up in guided imagery experiences, 
or what Jung cultivated as “active imagination.” Kelsey rediscovered 
that Christian tradition had known of a similar process for centuries. 

In this Christian prayer practice, most fully described in The Spiri¬ 
tual Exercises of St. Ignatius (Mottola, 1964), it is taken for granted 
that we can enter into a state of prayer and communicate with Christ. 
A most effective way to do so is to utilize stories and images of Christ 
in Scripture. In the sixteenth century, Ignatius gave directions on 
building up the inner sensory experience to make it more vivid. Ig¬ 
natius would have been quite at home with current practitioners of 
guided imagery as they have relearned this practice of developing the 
interior senses to make new discoveries from the treasury of the psy¬ 
che regarding a particular problem or illness. This practice is also 
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well attested in the writings of Teresa of Avila, who also lived in the 
sixteenth century. She frequently advocated visiting Christ in prayer 
and bringing the particular struggles or issues of the moment into that 
experience. She suggested that we should identify our mood, find a 
matching image of Christ from a Scripture story, and then pray with 
that Scripture image to help work through our struggles. In her most 
mature writing, “Interior Castle” (see Kavanaugh and Rodriguez, 
1980), Teresa likened the soul to an interior castle with many rooms. 
She taught that the soul becomes more aware of itself through prayer 
and contemplation and described the innermost room of our being as 
the place where God dwells. Teresa taught that our discovery of this 
inner “guest,” or Christ, would be the most important discovery of 
our lives; once we realize that God is dwelling within us, we are given 
both great personal authority and the understanding of seeking Di¬ 
vine guidance for all of our activities. When a client or person of 
prayer has been touched by this Presence, he or she will then know 
that there is an eternal purpose to one’s life beyond any current de¬ 
pression, anxiety, or relational disturbance. 

New resources are also emerging from present biblical scholarship 
that assist Christianity to understand its mystical roots more fully. 
Fascinating new material is beginning to surface from a new “quest 
for the historical Jesus.” This task has challenged biblical scholars for 
well over a century. The first attempts to identify the historical Jesus 
were influenced by scholars of the nineteenth century who first began 
to recognize the difficulty of penetrating the biblical texts to the au¬ 
thentic record of Jesus. As biblical scholarship uncovered a variety of 
sources for various texts, and as the sequence of different texts in 
terms of their time of writing began to be questioned, much of our un¬ 
derstanding of the Bible was thrown into confusion (Borg, 1994). 
Could we trust that the words of Jesus in our Bibles, those words 
highlighted in red, were actually the words of the historical man 
called Jesus? Furthermore, linguistic issues were considered more 
deeply; layers of translation lay between us in our time and a man 
who lived 2,000 years ago. 

In this first search for the historical Jesus, there was much debate 
regarding the authenticity of Jesus as a healer. It became fashionable 
to declare that no such healings could have occurred—that they were 
an artifact of the ancient world and the way great people were de¬ 
scribed then. Healing stories were placed in the same category for 
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some as stories of miraculous births—namely, in the category of a lit¬ 
erary device used to describe extraordinary people. It seemed that we 
were receiving images of the historical man, Jesus, tainted by the cul¬ 
tural norms of the time. Essentially, it wrote off any aspect of the “mi¬ 
raculous” because those things “don’t happen” in the present-day 
world, so they must not have happened in the ancient world either. Je¬ 
sus, the healer, was relegated to a footnote of the “real” Jesus, a sig¬ 
nificant teacher and prophet whose life was distorted through the 
popular literary devices of those who wrote about him. 

A new quest for the historical Jesus is currently under way in the 
material arising from the Jesus Seminar. The Jesus Seminar is an 
ongoing meeting of biblical scholars that focuses on comparing texts 
from Matthew, Mark, Luke, and the recently discovered Gospel of 
Thomas, one of the Dead Sea Scrolls. Marcus Borg (1994), one of the 
scholars of the Jesus Seminar, has been particularly vocal regarding 
his interpretation that the healing stories of Jesus are historically ac¬ 
curate portrayals of a great healer. Borg has also been influenced by 
holy men and women in the Hindu tradition. In other words, now, in 
our time, through intercultural understandings, the West is able to re¬ 
write its own perception of what is possible for human beings to ex¬ 
perience. A place for the miraculous is again being made in the West. 
Furthermore, Borg is clear that the scholarship itself now points to 
the authenticity of Jesus as a healer. Using the same criteria used for 
authenticating other material of Jesus’ teaching, such as the Beati¬ 
tudes, the Lord’s Prayer, and many of the parables, it is necessary also 
to say that Jesus healed people. 


CONTEMPORARY PRAYER EXPERIENCES 

With this brief background, some healing prayer experiences will 
be explored, and then we will turn our attention again to seek to un¬ 
derstand the process of prayer healing. 

A man who has considerable experience with prayer was con¬ 
fronted with a very difficult process in his work life. In the midst 
of this situation, an opportunity came for him to be away, which 
offered longer periods for reflection than usual for him. As he 
spent time silently struggling with this issue, the image came to 
him of Jesus casting rocks out from his heart. After a period of 



Rediscovering Christ, the Healer 


51 


time during which the rocks were cast away, the man was then 
filled with a sense of light and joy. The next day, although the 
problem continued to occupy some of his attention, he was also 
filled with a sense of joy, as well as relief from being less con¬ 
sumed by the problem. 

A man suffered from a chronic headache, which troubled him 
daily. He was guided into a meditation from Scripture with 
Christ present. He had never before experienced this type of in¬ 
ner meditation with Christ. As he found himself before Christ, 
he asked earnestly to be healed. The relationship between the 
man and Christ was clarified in the inner experience as one of 
companionship and friendship. At the end of the meditation, he 
and Christ threw their arms around each other’s shoulders and 
walked off laughing together. His headache symptoms disap¬ 
peared for three days, a miracle for him at the time. 

A couple, in the midst of trying to decide which avenues to pur¬ 
sue for adoption of a child, asked Christ for advice in prayer. 
They received guidance which helped them choose the route to 
take. Following this advice, the adoption was pursued success¬ 
fully. 

What is happening in these types of experiences? I have guided 
people into the imaginative representation of Christ now for almost 
twenty years in retreat settings (see Photo 2.1). It has universally sur¬ 
prised me that when approached in this way, persons receive advice 
that is generally wise counsel. They receive a different perspective on 
the problem or issue. They actually receive, in many cases, some 
physical release from symptoms. Usually, there is an element of sur¬ 
prise in the encounter with Christ and usually wisdom beyond what 
was expected is received. To seek an answer to the question of what is 
happening in these encounters, we need to look both to the inherent 
psychological functions of the person as well as the arena of spiritual 
encounter. However, we will find these explorations more fruitful if 
we first examine Jesus’ healing presence in Scripture. 

When we examine the biblical descriptions of Jesus as a healer, we 
witness a remarkable parallel to current thought in body-mind pro¬ 
cess. Often Jesus asks the person how the symptoms should be ad¬ 
dressed—as a spiritual problem or as a physical problem—in es¬ 
sence, “Shall I tell you your sins are forgiven, or shall I heal your 
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PHOTO 2.1. Christian study group. Courtesy of the Christward Ministry at 
Questhaven Retreat, Escondido, California. 

physical infirmity?” For Jesus, it is clear that what we separate as 
spiritual and physical dimensions are one and the same process. If he 
heals spiritually or addresses the deep psychological conflict needing 
forgiveness, the physical healing in many cases will follow. We also 
see incidents of healing of mental disorders or casting out of demonic 
presences in Scripture. Frequently, a person asks for healing on his or 
her own behalf. In fact, frequently it seems to be the person’s persis¬ 
tence that is rewarded. Some people ask for healing on behalf of oth¬ 
ers. 

The story of the healing of the centurion’s servant (Matthew 8:5- 
13) is perhaps the most important in terms of understanding the po¬ 
tentiality for present-day healing. A man comes and asks Jesus to 
heal his servant. Jesus answers that he will go to him, but the centu¬ 
rion replies that he need not, for he trusts that Jesus need “only say the 
word,” and the man will be healed. Jesus thus engages in what we 
would today call, “remote healing.” He does not need to be physically 
present to provide healing. 

In present times, there is another theme of Christian experience 
that we must explore to draw contemporary applications: the reports 
of Jesus’ appearances after his death. Did Jesus truly rise from the 
dead? Unmistakably, he “appeared.” These appearances in some cases 
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had a distinctly physical manifestation. In other cases, they seem 
more mystical in nature. In the records of Scripture, there is a great 
variety in these appearances, ranging from seemingly physical mani¬ 
festations to more ephemeral experiences in which Jesus appears and 
then disappears after a message has been given. People are also in¬ 
structed on spiritual matters within their dreams. Over the past 
twenty years, I have personally listened to many people describe their 
encounters with Christ. Even in our time some have reported a physi¬ 
cal presence, for example, Christ being present in the room and then 
leaving in some distinctive manner. More frequently, individuals re¬ 
port an inner visionary experience. Is the Christ appearing now, whether 
fully physically present or present in inner vision, the same Christ 
that appeared to his faithful following his death? 

In my early thirties, I encountered a woman in the midst of such a mystical 
manifestation. It was early on Easter morning. I was pastor of the woman, also in 
her thirties, who lay dying in the hospital of a congenital heart problem. I had wit¬ 
nessed her decline during the previous year. It had only been a few Sundays ear¬ 
lier that I began to recognize how very fragile she had become. It was the custom 
in the congregation for laypersons to walk to the pulpit to read the Scripture les¬ 
son. That Sunday, this young woman read. As she walked with feeble and halting 
steps to the pulpit, I finally realized that she was losing her battle to live. That 
Easter morning, as I walked into the hospital room, she was very weak but radi¬ 
ant. As she greeted me, she said, “You are Christ today.” 

I, of course, recognized that she was not talking about me personally, but that 
the radiance within the room that I, too, was experiencing, was indeed “Christ” to 
her. For her, Christ had come to usher her through the gateway of death, which 
came a few days later. This experience profoundly changed my perspective on 
the possibility for mystical experiences to arise within persons in our time. It sug¬ 
gested to me that these experiences of divine light, radiant presence, or “essen¬ 
tial” energy might bring profound power with them to change our emotional, 
physical, and spiritual realities. In other words, this experience awakened me to 
the potentiality of mystical healing. I needed to find my own understanding of 
how to make sense of this type of phenomenon in our time. 

These profound issues are very difficult to understand. Are we 
dealing with a Christ presence which is such a part of the essential hu¬ 
man collective experience that there is a completely psychological 

* 

explanation? Does the answer somehow lie within our understanding 
of a collective unconscious for all of humanity as a repository of all 
human experience? Is Christ a “living” entity within this arena who 
continues to manifest to those earnestly petitioning for help, or is 
Christ a manifestation of our more personal minds built up from our 
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understanding of various teachings we have encountered throughout 
our lives? 

One Buddhist meditation teacher shared that, in her experience, 
Christ always appeared in the meditation of Westerners at the point in 
which they were working deeply to access the spirit of compassion in 
their Buddhist practice. My point is to suggest that one explanation 
for Christ’s continuing appearance may be the ontological explana¬ 
tion suggested by the Gospel of John. In this great metaphysical writ¬ 
ing, John writes that the creative energy through which all things 
were created was manifest in the man, Jesus, and thus “Christ” is 
eternal, preceding Jesus’ historical life, and present now and in all fu¬ 
tures. According to John’s understanding this universal Divine Pres¬ 
ence is the core of an ongoing creative life force which enlivens every 
living thing. 

When all things began, the Word already was. The Word dwelt 
with God, and what God was, the Word was. The Word, then, 
was with God at the beginning, and through him all things came 
to be; no single thing was created without him. All that came to 
be was alive with his life, and that life was the light of [human¬ 
kind]. The light shines on in the dark, and the darkness has never 
mastered it. (John 1:1-5, New English Bible [NEB]) 


In this description of creation, we may say the “light” of Christ, or 
the regenerating power of creative renewal, is inherently present in 
every created being. Thus, when we experience an outpouring of the 
divine creative energy, we are simply touching that which is present 
in potentiality at every moment of creation. When the divine life en¬ 
ergy manifests in our own visionary life as Christ, Jesus is bringing 
the potentiality for re-creation, which is inherently present in us 
through our own biological life process. What enables us to be alive? 
What allows our cells to regenerate? For the person steeped in mysti¬ 
cal Christianity, we may say that Christ brings this potentiality pres¬ 
ent fully in the moment in which we experience this Divine Presence. 
For some people, in some circumstances, Christ will be present to the 
external senses. For some, Christ will be present in an inner vision. 
For others, there will be only a figure of light that they will identify as 
Christ. It is very helpful that the Gospel of John itself speaks of this 
Presence as “light,” because in many cases the manifestation of 
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“light” or “Presence” is what is given, rather than a description of a 
particular figure. 

My experience is that ordinarily these encounters are nonpatho- 
logical in nature. They can bring healing, insight, and clarity. They 
may occur without schizoid or delusional manifestations. Instead, 
they represent an answer to a deeply held need, usually bringing an 
extraordinary clarity and sense of well-being with them. Some per¬ 
sons seem particularly gifted in prayer healing and may be the agent 
for bringing this powerful regenerative energy directly to the person 
in need. The contemporary church has also been in the process of re¬ 
claiming the ritual of a liturgy for healing. Such times of worship may 
bring the healing sense of Divine Presence very fully alive. 

There are occasions in which this Christ Presence seems to be co¬ 
opted into a psychotic episode. I once witnessed an incident in which 
a man was unable to receive sedation following surgery due to an 
acute asthmatic condition. As his sleep deprivation continued over 
several days due to severe pain, he first seemed comforted by a Christ 
Presence with him. Over the course of the next few days, however, his 
experience became paranoid in nature. What he espoused to be Christ 
communicating to him did not relate to the Christ as healing presence 
that I have witnessed in the many healthy encounters I have observed 
through the years. This Jesus also began to deviate markedly from the 
compassionate Jesus reported in Scripture—always a test for Chris¬ 
tian discernment. The individual was hospitalized briefly in a mental 
institution to help his mental recovery after he was able to be released 
from the hospital for his physical condition. His paranoid ideation did 
not return after he was able to receive adequate rest. 

Thus there may be a limit to the power of the Christ “light” as per¬ 
ceived by the individual. Major psychotic episodes may limit the ef¬ 
fectiveness of Christ to bring healing and comfort. However, for the 
person with reasonably healthy psychological functioning, Christ 
may appear in any of the manifestations I have been describing with a 
sense of wisdom, guidance, and well-being. 


PRAYER HEALING WITH SCRIPTURE STORIES 


The most universal method of evoking Christ, the healer, is through 
those stories in Scripture in which it is reported that Jesus performed 
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healings. Some of those include: the healing of Peter’s mother-in-law 
(Matthew 8:14-15; Mark 1:29-31), the healing of the hemorrhaging 
woman (Matthew 9:20-22; Mark 5:25-34; Luke 8:43-48), the healing 
of the man lame for thirty-eight years (John 5:1-16), and the release 
from mental torment to the man possessed by Legion (Mark 5:1 -20). 

The method is to utilize the story to build the inner experience of 
the person who is entering into prayer. In doing so, Ignatius of Loyola, 
in his Spiritual Exercises (Mottola, 1964), encourages us to utilize all 
of the internal senses—to build the inner story by inviting our inner 
imagination to build up sounds, smells, physical sensations, and pic¬ 
tures. In entering into this process, it is useful to note that people have 
different inner responses, that some people will be highly visual 
while others will receive their information more through auditory or 
kinesthetic modes. Thus, the advice to build all of the senses is quite 
sound, because through doing so everyone will find a dominant inner 
sense that will manifest (Achterberg, 1985; Achterberg, Dossey, and 
Kolkmeier, 1994). 

It is also useful to recognize that as the figure of Jesus enters the 
scene, he is sometimes only a figure of light, sometimes quite faint, 
and sometimes very graphically human in his characteristics. 

As we enter the story, we allow the scene to give us a root metaphor 
with which we can bring forth our current life issue. Thus, the paraly¬ 
sis of the man lame for thirty-eight years will for some reflect a physi¬ 
cal problem with which they are struggling. For others it may be an 
emotional process. For some it may be a very particular relational 
problem that is currently troubling them. For others it might be a re¬ 
current vocational struggle. The genius of the method begins to mani¬ 
fest at this point. By taking the element of suffering within the story 
as root metaphor, we are able to bring our current life issues into the 
scene. Then, when Christ encounters us, we listen, we pray, we ask 
advice, and we experience the possibility of receiving new insight 
and clarity on the issue. 

For some, the Divine Presence of Christ will manifest an energy 
that is very strong. It may take them into a new relationship with their 
bodies. It may seem to flood them with light. For others it will be a 
very subtle experience. The insights may come in simple ways, such 
as noticing what age they are when they begin to enter the story or 
where they are. In other words, we have entered that arena of the psy¬ 
che in which information may be given through subtle cues, similar 
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to dream material. It may require analysis—similar to dream analy¬ 
sis following prayer to understand its full impact. 


FREE FORM ERA YER HEALING 

Another way to apply these processes is to use a prayer healing in¬ 
tention without using a setting from a Scripture story. In many cases, 
when entering into deep life material, one of the helping figures that 
may manifest spontaneously is Christ. When that happens, we are 
usually in the arena of Christ, the Healer, manifesting. At that point, 
the situation becomes a practice of co-therapy, in which Christ be¬ 
comes the key therapeutic agent. As external counselor, I shift my 
role to be less directing and more inviting to perceive what it may be 
that Christ is seeking to unfold in the inner world of the individual. 

A significant way to enter this world is to invite the prayer peti¬ 
tioner to identify the key life issue or physical symptom or problem 
needing attention. Then we enter into a spirit of meditation or prayer 
through some simple relaxation process—often taking a few full 
breaths is enough. Next, the petitioner is invited to allow an image, 
symbol, or word to arise that expresses this problem area. With a little 
prompting, particularly in avoiding self-censure, usually a root image 
will come quickly. At this point it is usually helpful to ask if the im¬ 
age can give information itself or if it needs a helper to express itself. 
In many cases, Christ will be brought forth spontaneously as the 
helper. Another wisdom figure can appear as the manifestation of the 
healing potentiality. In some cases, Christ will be invited in to assist 
in the healing process while a story evolves from the symbolic repre¬ 
sentation of the problem. With gentle probing, a childhood memory 
may surface. The symbol may hold the story fully within itself and be 
the theme needed to work out the process. 

A particularly valuable process to use in the healing of childhood 
memory is to invite the “inner light” to be present with the child 
within the memory of a traumatic event. The manifestation may be 
Christ or a feminine Divine Presence or other inner wisdom figure with 
which the person is already familiar. In being thus present, the mem¬ 
ory is often shifted so that the inner child is able to better handle the 
situation. It can also be very helpful to bring the image of the person 
as an adult into the childhood scene. 
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This type of prayer healing was utilized by Agnes Sanford (1984, 
1990) early in the twentieth century. She was widely recognized as a 
Christian prayer healer with much integrity. Her influence was pro¬ 
found enough that many of her writings are still available, although 
she has been deceased for some time. This type of prayer experience 
is currently described in many exercises in the writings of Flora 
Slosson Wuellner (1987, 1992), who has particularly focused on in¬ 
terfacing prayer with the body and with emotional issues. 

A way to enter into imagery prayer healing is to work with a partic¬ 
ular Scripture text, such as the following: 

That day, in the evening, he said to them, “Let us cross over to 
the other side of the lake.” So they left the crowd and took him 
with them in the boat where he had been sitting; and there were 
other boats accompanying him. A heavy squall came on and the 
waves broke over the boat until it was all but swamped. Now he 
was in the stern asleep on a cushion; they roused him and said, 
“Master, we are sinking! Do you not care?” He awoke, rebuked 
the wind, and said to the sea, “Hush! Be still!” The wind 
dropped and there was dead calm. He said to them, “Why are 
you such cowards? Have you no faith even now?” They were 
awestruck and said to one another, “Who can this be? Even the 
wind and the sea obey him.” (Mark 4:35-41 NEB) 

Begin by imagining the scene of the boat by the shore. Take 
some time to fill in the details. The more of the inner senses you 
access, the more vivid your experience will be. Do not be dis¬ 
couraged if you do not have strong visual images. Some people 
seem to have vivid imagery; others do not seem to have vivid 
imagery, yet even so, by working with this method, they receive 
intriguing insights. 

As you imagine the scene by the shore, ask yourself to give 
the colors of the sky near dusk. Listen for the sound of the water 
on the shore line. Is the beach sandy or rocky? What is the tem¬ 
perature? Let your imagination give you your own picture of 
these circumstances.... Notice the two small boats described in 
the story ready to receive passengers.. .. Then, notice the peo¬ 
ple approaching the boats. Let your imagination give you your 
own picture of Jesus as he might have looked when he lived. See 
the others travelling with him. Let them embark on the boats in 
your imagination. . . . Notice that you now enter the story also 
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and find yourself a place on the boat where Jesus is riding. As 
the boats cast off, let the sky darken. Night sets in. . . . After a 
while, you and the others on the boat make beds for the night on 
the deck. Jesus finds a place and is asleep at the rear of the boat. 
You fall asleep.. . . You are awakened by violent tossing of the 
boat and by the water of the waves crashing onto the boat. You 
experience your terror and the terror of others and you wonder if 
you will survive. (Now, bring your own current life worries and 
anxieties into the story with you. What fears are you dealing 
with? Let yourself experience your fears and name them. Let 
your current life issues now enter into a dialogue with the im¬ 
ages of the story.) You and others notice that Jesus is asleep in 
the rear of the boat, unaffected by the storm. Someone yells for 
him to wake up. Notice that he then gets up and says to the 
storm: “Hush! Be still!” 

Here I leave my guidance for you to take your own prayer for¬ 
ward. Hear Jesus’ words in the story as your inner meditation 
phrase: “Hush! Be still!” Hear him saying those words to your 
current fears and anxieties. This is a powerful method to culti¬ 
vate the strength of the inner Christ. Can you let your inner 
Christ arise up to greater power than your anxieties and fears? 
“Hush! Be still!” Can you let yourself receive insights and cre¬ 
ative solutions to those problems that are creating the anxieties 
and fears? (Judy, 1996, pp. 101-102) 

Similar guided imagery experiences with Scripture are available in 
Morton Kelsey’s The Other Side of Silence (1976) and in Carolyn 
Stahl Bohler’s book, Opening to God (1996). People who find this 
kind of meditation useful sometimes like to make an audiotape of 
such a guided meditation and then use it to help them into the experi¬ 
ence. 


AN EXPERIENCE OF PR A YER HEALING 


I have been describing methods for opening to the inner Christ of 
healing in particular times of prayer. I will now describe more fully 
the experience of the man who had the prayer experience of Christ 
casting rocks out from his heart. It will illustrate more completely the 
array of imagery that may emerge over time. Our experience is rarely 
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limited to one moment of personal understanding and healing; more 
ordinarily, when we are dealing with complex issues, we can witness 
an unfolding over time, which will draw on a wide spectrum of inner 
psychological, physical, and spiritual themes. 


The spontaneous meditation of Christ casting out rocks really began with a 
history about two years earlier. The man had been in the most grueling experi¬ 
ence of his life’s work, being under attack in a very challenging way by another 
person within his work life. During that time, he came to realize that he could not 
address the situation effectively through personal communication. There was 
also a profound array of multigenerational issues at work. A large institution was 
involved and many persons were focusing intense energy toward it at the time. 
During this intensely stressful time, the man had prayed, asking for some peace 
concerning this issue. An image came in his dreams of a skeletal hand gripping 
his heart. At that point he realized how very treacherous this situation had be¬ 
come. In many encounters, there would be intense exchanges of anger, or in 
meetings distorted information relating to his performance would be presented. 
An image of Christ victorious over evil was a frequent companion to him during 
this time. In light of the skeletal hand image, he also began to notice feeling tight¬ 
ness around his heart. He asked a small circle of people to pray for the situation, 
as it seemed impossible to address through normal means. 

A more humorous image also appeared. He had a dream image of a scor¬ 
pion. On a morning jog, the man realized this scorpion was representative of his 
own capacity for anger and attack, which he hated to use but could employ when 
necessary. As he jogged along, the scorpion image found its way to his side on a 
leash. It could—in his imagination—grow as large as a big dog, or be smaller. 
This image proved very helpful later in the week, in yet another meeting, in which 
he realized he would very likely be under attack. During the meeting, he visual¬ 
ized his scorpion on its leash by his side. He could use this form of self-protection 
if needed, but he would do so only if things became terribly challenging. Things 
progressed well in the meeting without him needing to call upon the scorpion. Yet 
this image continued to assist him when needed. 

At a conference after the most intense period of this encounter, he was guided 
to meditate on his heart in a visualization exercise in which people were asked to 
relate to a part of the body that seemed to need attention. There appeared an im¬ 
age of small green plants. At first this seemed like a positive image. However, he 
wondered what soil the plants might be growing in. He had begun to have gen¬ 
eral feelings of sluggishness and continued from time to time to be concerned 
about his heart. He wondered if the image of the soil in his heart might be an indi¬ 
cation of increasing arterial plaque. 

A year later the meditation came spontaneously of Christ casting rocks out of 
his heart. Soon after this image appeared, he had an annual physical and discov¬ 
ered that his cholesterol had, indeed, climbed up from the low 200 range to high 
200s. His physician cautioned him on the danger of this, with the admonition to 
see what he could do with diet in the next three months, before he would recom¬ 
mend medication to reduce cholesterol levels. 

Over the next few months, the man strenuously reduced fat intake, signifi¬ 
cantly increased dietary fiber, and very frequently used the meditation of Christ 
casting rocks out of his heart. His cholesterol responded with a dramatic drop, 
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which he maintained in bloodwork one year later. It was interesting to the man, 
because although his weight had increased a bit from the low weight he achieved 
after the first three months of dieting, he did not feel the same sluggishness. 

Recently the image of Christ has returned to this man, this time casting 
stones from his mind! He has interpreted this to mean that it is time to observe 
and change many basic thought patterns. In fact, the patterns of external chal¬ 
lenge to him have manifested in a new working environment. All of these inner 
images assist him in his commitment not to reenter the climate of anger and at¬ 
tack that he experienced in the previous situation. 


A TRANSPERSONAL MODEL 
OF CHRISTIAN PRAYER HEALING 


Figure 2.1 is adapted from Ken Wilber’s book The Atman Project 
(1980), one of the most thorough attempts at a lifelong psychological 
and spiritual developmental model. In the diagram the life journey is 
marked from birth and early childhood through the development of 
our mature ego into mature adulthood and finally death. We see that 
potential exists within us for accessing what is here called “sym¬ 
bolic” awareness, which links to the quality of imagination that we 
experience in early childhood and can return in our interior prayer of 
imagination, dreams, and visualization process in mature adulthood. 
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FIGURE 2.1. Adapted from Ken Wilber, The Atman Project: A Transpersonal 
View of Human Evolution. Wheaton, IL: Theosophical Publishing House, Quest. 
Reprinted by permission. . 
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It is in this arena that Christ, the Healer, may appear to guide the in¬ 
ner process of understanding and integrating memory with emerging 
hope and physical awareness. 

With respect to aspects of inner healing that have physical corre¬ 
lates, it is significant to note that Wilber postulates that our earliest 
“ego” identification of ourselves separately from our environment 
comes through our emerging identification with physiological pro¬ 
cess, which he terms the emergence of the “bodyego.” This is a very 
primitive development within us, taking place around eighteen months 
to two years of age. It correlates in mature adulthood with the reconnec¬ 
tion of mind and body in such a way that we can receive directly into 
our awareness physiological signals for health or disease. Wilber 
calls this body-mind integration by the name “Centaur,” drawing on 
the mythological half-horse, half-human figure. We are able to be in 
tune with our physiological needs. The language of physical symp¬ 
toms is often symbolic in nature. This particular arena of the psyche 
is opened through the types of meditation with imagination in Scrip¬ 
ture stories that have been described (for more complete description, 
see Judy, 2000). 

With the centuries of devotion to Christ that are embedded deeply 
within the collective human experience, it should not surprise us that 
this Christ figure would be imbued with the same healing power and 
wisdom as illustrated in the Scripture encounters with a living man 
called Jesus. Guidance is often given, with insight and clarity beyond 
our understanding or even beyond our power to ask for help. 


MARY , THE SAINTS , 

AND OTHER WISDOM FIGURES 

Within Roman Catholic tradition, there is often a similarly devel¬ 
oped and highly powerful prayer to Mary for such healing and divine 
grace. This tradition is absent to a large degree in the Protestant 
world. It has been fascinating to me, as I have shared meditation ex¬ 
periences with so many people within Christian churches over the 
past twenty years, to discover how frequently Mary or another aspect 
of the Divine Mother or Divine Feminine Power has manifested 
spontaneously within people’s experience in the present time. Al¬ 
though not fully acknowledged throughout mainstream Christianity, 
this emergence of the mystical Feminine Power is a very significant 
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factor in our time. Often the inner healing process involves a pro¬ 
found encounter with an individual’s understanding of the nature of 
God. We are heirs to a period of history, particularly in Western 
Christianity, in which this form has been almost exclusively mascu¬ 
line. Often it is essential to the deepest organization of the psyche to 
receive in a healthy way an inner understanding or vision of the Di¬ 
vine Feminine. This must frequently precede an integration with the 
Divine Masculine. 

One of the most dramatic of these encounters with Mary occurs in 
the writings of Teresa of Avila. 

I saw our Lady at my right side and my father St. Joseph at the 
left, for they were putting that robe on me. I was given to under¬ 
stand that I was now cleansed of my sins. After being clothed 
and while experiencing the most marvelous delight and glory, it 
seemed to me then that our Lady took me by the hands. She told 
me I made her very happy in serving the glorious St. Joseph, that 
I would believe that what I was striving for in regard to the mon¬ 
astery would be accomplished, that the Lord and those two 
would be greatly served in it, that I shouldn’t fear there would 
ever be any failure in this matter even though the obedience 
which was to be given was not to my liking, because they would 
watch over us, and that her Son had already promised us He 
would be with us, that as a sign that this was true she was giving 
me a jewel.... As for what the Queen of Angels said concerning 
obedience, it pertained to the fact that it distressed me not to 
give obedience to the order, but the Lord had told me it wasn’t 
suitable to give it to my superiors. He gave me the reasons why it 
would in no way be fitting that I do so. But He told me I should 
petition Rome in a certain way, which He also indicated to me, 
and that He would take care that we get our request. And so it 
came about, for the petition was made the way the Lord told me 
and it was granted easily, whereas we had been unable to obtain 
it. (Kavanaugh and Rodriguez, 1980, pp. 226-227) 

In this vision, Mary gives direction and protection for Teresa’s 
life’s work of creating small houses of prayer for women. The vision 
in prayer is unusual in the completeness it offers. Teresa has a sense 
of being forgiven of her sins and held in Divine Presence, but also 
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given clarity about decisions she was trying to make in reference to 
the convents she was seeking to establish (Judy, 1996). 

This type of prayer is “healing” to her sense of life purpose. It dem¬ 
onstrates, similar to the contemporary man’s experience of Christ’s 
direct encounter with the casting out of rocks from his heart and head, 
what can happen when people have developed a prayerful under¬ 
standing of life. The prayer experiences can come spontaneously. We 
begin to be deeply connected to the highest wisdom, at the interface 
between human life and Divine Presence. 

One of the most tragic elements in current Christian practice is a 
misunderstanding of the variety of ways both in Scripture and tradi¬ 
tion that the Divine has manifested for healing in persons’ life experi¬ 
ence. When I use the image of “Christ, the healer,” I truly mean 
Divine light, energy, and creative presence that may manifest in mas¬ 
culine, feminine, or nongender forms. 


HEALING OF THE GENERATIONS — 

A NEW PERSPECTIVE ON PURGATORY 


In the medieval Christian world, there were three realms of human 
existence—Hades, Purgatory, and Paradise—that might be our desti¬ 
nation in death. They certainly were a way of describing the chal¬ 
lenges of our human life in earthly existence. In Dante’s Divine Com¬ 
edy (1949, 1955, 1962), they were given marvelous form. Even the 
upper realms of Hades were a pleasant enough place. The only miss¬ 
ing link for the dead in those realms, keeping them from Paradise, 
was the incapacity to envision life as an ecstatically joyous experi¬ 
ence, the fullness of life that Dante perceived was given in Christ. 

In Purgatory, persons worked through the deadly attitudes or 
“sins” that keep us so preoccupied and self-centered—attitudes such 
as hatred, greed, envy, pride, gluttony, lust, and sloth. Are those “lost 
souls” of our past still haunting us, still longing to be freed? As I work 
with people healing from childhood abuse, it frequently surfaces that 
this issue must be redeemed not only for the individual but also for 
their parental abuser or grandparents. We dwell in a vast web of life. 
It frequently occurs to me that we do not have a framework of such 
prayer for the dead in our time, as was the case in the medieval world. 
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There, with the concept of Purgatory, it was intended that we would 
continue to pray for the healing of those who had departed our world 
of time and space. My hope would be that in recovering the Christian 
practice of prayer healing we might look beyond the current genera¬ 
tion to realize that in the sustained efforts many people must endure 
in their quest for personal healing, we are also reclaiming the ancient 
Christian practice of praying for the dead as we work through multi- 
generational patterns of abuse. 

As persons worked through these challenges in Purgatory, they 
were not alone. Spiritual practices adapted to each problem were 
available, and angels assisted. For example, the angel of chastity 
watched over the healing of lust. The angel of generosity assisted the 
healing of envy. The angel of peace assists with the problem of anger. 
In our contemporary world, our therapist or spiritual director often 
serves this healing function, bringing insight and holding the pros¬ 
pect of healing before us, when we cannot yet perceive the whole dy¬ 
namic of our struggle to envision a solution. Our strengths will be 
pointed out when we cannot perceive them. At some point, when suc¬ 
cessful, the bond of trust will be strong enough that we will reveal, 
perhaps for the first time even to ourselves, the trauma beneath our 
disease. In each of the realms—Hades, Purgatory, Paradise—Dante 
had a guide. We, too, will need guides when developing our access to 
these domains of depth that reveal themselves to us. 

A number of years ago, traveling in Vera Cruz, Mexico, I entered a 
small cathedral. There I understood the inadequacies of current West¬ 
ern Christianity for so many. Upon the wall was a huge mural. It de¬ 
picted people with all kinds of sufferings and needs reaching up from 
our earthly realm. Their hands were met by the hands of the saints 
and other departed souls who helped them mediate their human 
struggles to the direct Presence of Christ and the Holy Mother. That 
realm of intermediaries is often missing in our common vocabulary. 
We are recovering it in our experience with persons who hover near 
death. We may be recovering it in an understanding of our own inner 
helpers who can assist in a variety of forms. We may be blessed with 
the direct perception of God. 

We are rediscovering the possibility of intermediaries of health 
when we entrust ourselves to a psychotherapist or spiritual director. 
The tradition of Christian spiritual direction through the centuries has 
encouraged our reaching out for such intermediary helpers. 
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INTERCESSORY ERA YER 
AND THE LITURGY OF HEALING 

One of the most enduring practices of Christian life has been the 
assumption that we would pray for one another when in distress. This 
practice is now being given authentication through the efforts of Larry 
Dossey (1993) and others who study the effects of prayer in times of 
disease. Emerging is a fascinating correlation of scientific data that 
supports prayer practice. This is “distance prayer.” It is perhaps in the 
same arena of the functioning of the universe as Jesus’ healing of the 
centurion’s servant at a distance. 

People often report in times of crisis—such as death or critical 
illness—that they have felt the support of the prayers of others. The 
benevolence of the universe has uplifted them. Although they cannot 
understand the nature of the universe that leads to such crisis, once 
within it they may feel the healing power of compassion surrounding 
them. They often attribute this experience to the prayers of others. 

In many studies, the research is significant enough that Dossey 
suggests that for physicians not to recommend prayer along with 
other medical interventions is to practice inadequate medicine. 

Such prayer is a mainstay for most Christians. In the worship life 
of the church, people are encouraged to pray for one another in times 
of crisis, illness, bereavement, and personal struggle. The church also 
prays over the hurts, struggles, and pains of the world. It is one of the 
few places in American culture where we can count on having the 
many needs of the world held up for prayer. 

One way to pray that is quite accessible to many people is called 
centering prayer. In this prayer form, we open ourselves to the sense 
of Divine Presence, perceived as “love.” Often we can feel this expe¬ 
rience in the heart region. Then, in the prayer we offer this spirit of 
“love” to our thoughts as they flow through. We can anchor our minds 
with a simple work of phrase, such as “God,” “love,” “peace,” and/or 
“Christ.” When we use this as a form of intercessory prayer, we hold 
the person in need before this loving energy. It can also be profound 
for the individual offering prayer. Research increasingly supports the 
efficacy of this prayer as a contribution to the healing of others. 

Many churches are reclaiming the early Christian practices of 
anointing with oil, laying on of hands, and offering prayers for heal- 
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ing and blessing. Often a very powerful sense of the Divine Presence 
occurs when groups of people open themselves to God in this way. 


PRAYER IN A MYSTICAL COSMOS 

Entering the new millennium, we are at a threshold, looking at po¬ 
tentialities for the integrative practice of spirituality and psychology. 
During the past thirty years, the West has been recovering a language 
of the soul, which had become virtually lost. The advances in trans¬ 
personal psychological theory of lifelong growth are combining with 
alternative therapeutic health practices, such as the studies on inter¬ 
cessory prayer, for the first time in modern history. Parallel to these 
developments. Western Christianity has itself reclaimed its living lin¬ 
eage of contemplative prayer practice. Very little work has yet been 
done in the integration of these two domains. Our understanding of 
the nature of our own cosmos is also emerging with fascinating con¬ 
structs, which allows for the mysteries of inner awareness and heal¬ 
ing that have been described. 

In the therapeutic practice now occurring in so many psycho¬ 
therapeutic offices, images of Christ, Mary, or other mystical Divine 
Presences may well emerge spontaneously. I trust that this chapter 
has given a small glimpse into the emerging field of Christian spiri¬ 
tual formation in which many resources for inner awareness, growth, 
healing, and historic methods of Christian prayer are now becoming 
available. 

May our time be one of healing within our individual and collec¬ 
tive areas of suffering that we might realize the ecstatic life envi¬ 
sioned by the Christian mystics throughout the centuries. 
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GODDESS SPIRITUALITY 


You walk upon my paths and acknowledge my beauty 
But you do not know my power— 

The power that can push forth mountain peaks 
and open valleys for oceans to fill. 

Gaia, our Mother Earth, seemed to be speaking through me as I re¬ 
corded Her message. The words flowed without thought. I paused to 
await the next phrase and the Earth began to tremble beneath me. She 
was manifesting Her power, and I could feel it shaking the Earth. 

This experience occurred a few months after the 1989 Oakland, 
California, earthquake. At the time I was living in a college dormitory 
in Oakland and was completing a homework assignment for a course 
in creative writing. We had been given the assignment of writing from 
the perspective of a plant, a piece of wood, or some other manifesta¬ 
tion of nature. I made the decision to write as though I was the Earth 
Herself. The next morning I went for my sunrise walk in a redwood 
forest, returned to the dorm, and prepared to learn from the arche¬ 
typal Goddess. In meditation I allowed the words to flow through me. 
They spoke of beauty, power, and metaphorically affirmed female 
sexuality. The earthquake synchronistically validated Her declara¬ 
tion. 

If we examine the entirety of the world’s female population, how 
many women would we find affirming this inherent spiritual and 
earthy power? This knowledge has the power to help women with 
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limited identities heal. Because of the dominating influence of patri¬ 
archal religions, the majority of the Earth’s female population has 
little, if any, awareness of the Goddess tradition. For this reason, fem¬ 
inist psychology and spirituality includes both historical and political 
elements. Only recently because of women working in the fields of 
historical, archaeological, and anthropological research, such as Mer¬ 
lin Stone and Marija Gimbutas, have we begun to learn of the pre- 
patriarchal history of Goddess-worshiping civilizations. Archaeolo¬ 
gists and cultural anthropologists have brought to light this hidden 
and timely knowledge which can be used in clinical and religious set¬ 
tings to help women heal. 

In Chapter 3, I present a psychospiritual perspective of healing 
founded in Goddess-based spirituality and feminist psychology. This 
chapter differs from many of the other chapters because it is con¬ 
cerned not only with individual healing but also with social and polit¬ 
ical change. It encourages women and men to acknowledge female 
spirituality and the power of the Goddess, and describes how this ac¬ 
knowledgment has the power to heal both men and women. 

As a sexual abuse counselor in a community agency, I interviewed 
and treated a variety of women suffering from the results of rape and 
childhood sexual abuse. Their voices, stories, and healing bring struc¬ 
ture and meaning to this chapter. 


Chapter 3 


Tales of the Goddess: 
Healing Metaphors for Women 

Sharon G. Mijares 


Goddess spirituality affirms both a woman’s sexuality and body, 
and therefore promotes deeper healing. Women are in the midst of a 
rebirth, for during the past few decades a vast amount of evidence has 
been unearthed which illuminates the eras prior to the written histori¬ 
cal accounts of humanity. Numerous religious icons have been found 
indicating that the female body was revered for its fertility and sexu¬ 
ality. A woman’s menstrual cycle associated her with the movements 
of the moon and nature, creating a deep connection between women 
and the universe. 

In ancient cultures the Goddess was associated with the planting 
and the harvesting of crops. Her body changed, seeds sprouted, and 
She was able to bring forth fruit. Humanity was in awe of the female, 
for women’s bodies were similar to the Earth Goddess. These ancient 
civilizations passed on myths honoring their Goddesses. These God¬ 
dess narratives affirmed the power, sexuality, and beauty of women. 
The female was honored and divinely associated with the cycles of 
birth, death, transformation, and rebirth. 

These early practices changed dramatically. Approximately 6,000 
years ago female sexuality was denigrated with the onset of patriarchy. 
This change had a serious impact upon the relational, psychological, 
and spiritual well-being of humanity. Anthropologist MarijaGimbutas 
(1991) believes that prehistoric matriarchically governed societies lived 
in peace. In the middle of the twentieth century (1946), sociologist Vi¬ 
olet Klein recorded that in pre-Christian times men had been depend¬ 
ent upon women economically. Women had managed the primary 
sources of income; they had been the owners of the homes, producers 
of food, and providers of shelter and security for others. 
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With the onset of patriarchal dominance, property rights shifted to 
men; women also became designated as property. As a result, current 
statistics from the 1997 United Nations high commissioner for hu¬ 
man rights (Robinson, 1998) reveal that 

70 percent of the 1.3 billion people living in poverty are women. 
The increasing poverty among women is linked to their unequal 
situation in the labor market, their treatment under social wel¬ 
fare systems and their status and power in the family, (p. 3) 


Anthropological research, supported by sacred texts such as the 
Bible, reveals the onset of a dominant belief that it was a male’s obli¬ 
gation to control female sexuality. Women’s bodies became a vehicle 
for men’s pleasure and control. Female sexuality was no longer re¬ 
vered and women lost control over their own bodies. Spirituality was 
separated from physical life, and sexuality became associated with 
lust and sin. 

As a result, many women carry a considerable amount of shame 
about their bodies. It is probably true that the majority of women 
around the world do not accept the sacredness of their bodies and they 
certainly do not view the vaginal canal as a sacred passage into life. 
Many women are ashamed of their bodies and their sexuality. For ex¬ 
ample, many women will not look at their own bodies. They describe 
their bodies as “disgusting.” This is particularly true of women who 
have been sexually abused. 

When we examine the female population of this planet we learn 
that violence and sexual abuse are occurring throughout it (Gnan- 
adason, 1993; Robinson, 1998). For example, in the United States 
statistics suggest that a woman is beaten every fifteen seconds, a rape 
occurs every six minutes, and one out of every three girls is sexually 
abused before her eighteenth birthday (Fortune, 1984). Much of this 
abuse is related to long-held beliefs that women should be subordi¬ 
nate to the male population. Physical violence injures the woman’s 
spirit as well as her body. Violence against the body is violence 
against the soul. 

Many of humanity’s problems are centered in the rejection of our 
natural sexuality. This repressive influence may contribute to sadistic 
and aggressive impulses, including the excessive use of pornography 
and sexual abuse. We must relearn and obtain a healthy acceptance of 
natural eroticism and sexuality. Human sexuality and spirituality can 
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be in positive relationship. The reemergence of the previously hidden 
history of Goddess spirituality offers opportunities for completing 
this needed healing (Eisler, 1988; Gadon, 1989; Stone, 1976). As a re¬ 
sult of the unearthing of prehistoric evidence of Goddess-worshiping 
societies, women have begun an effort to restore their bodies, minds, 
and souls. 

We cannot discuss women healing from abuse without understand¬ 
ing the role of the body and memory. Many massage therapists and 
other types of body therapists have found that cellular structures 
within the body release memories when manipulated. This is espe¬ 
cially true of intense emotional memories. Although scientists have 
never claimed to find the specific location of the unconscious mind, 
somatic psychologists associate the unconscious mind with the body. 
The body is not a passive mechanism dominated by the brain’s 
impulses, but rather a living system vibrating with feeling and an in¬ 
telligence of its own (Damasio, 1999). 

Previous beliefs determined that the brain controlled the body, but 
current findings in neuroendocrinology and the study of the enteric 
nervous system reveal that hormones and neurotransmitters are con¬ 
tinually being transmitted between the body and the brain (Bergland, 
1988; Gerson, Kirchgessner, and Wade, 1994; Rossi, 1993). Conversa¬ 
tions are taking place between the brain and body-mind. Hormones 
travel through the bloodstream. Cells are listening and cells are 
speaking. Even though specific functions have a relationship to right 
and left brain hemispheres, there is no evidence of a place in the brain 
for yoga training and another for a dance lesson. Research on hor¬ 
mones and the enteric nervous system shows the message capabilities 
of the ovary and gut. These studies suggest that messages travel from 
the brain to the endocrine system and also i rom the endocrine system 
back to the brain (Bergland, 1988; Gerson, Kirchgessner, and Wade, 
1994). 

Archetypal energies are available to help women find healing and 
wholeness. Carl Jung and Joseph Campbell both believed that arche¬ 
typal forces of the collective unconscious were manifested in our bi¬ 
ology (Mijares, 1995, 1997). They are preconscious psychic struc¬ 
tures containing biologically related patterns of behaviors—qualities 
and expressions of human life. States of consciousness exist at every 
level of our being. In the separation of mind and body we have been 
severed from a larger field of potential consciousness. Women by na- 
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ture are more in touch with their bodies. For example, women have 
monthly menstrual cycles and the capacity to bear children. The fact 
that “mother” and “matter” come from the same root Latin word (me¬ 
ter) supports women’s deeper relationships to physical life and the 
body. 

Therefore a profound relationship exists between the demeaning of 
women and the separation of mind and body. This separation reflects 
a gender imbalance that affects all humanity. Its results are revealed 
in both religious history and in the denigration of the body. Women 
are essential in the process of healing this imbalance. To rebalance 
humanity, women need to acknowledge not only their feminine beauty 
but also their instinctual power. 

Instinctual power is centered in the body. Many women are not 
grounded in their bodies. The ideal female portrayed by the media is 
unrealistic. Many advertisements contribute to distorted body per¬ 
ceptions, which often result in eating disorders among women. The 
average woman cannot compete with overly thin fashion models and 
glamorous Hollywood stars. A generation of young women is starv¬ 
ing itself, attempting to follow these cultural icons. Is this what we 
want for our daughters, sisters, mothers, partners, and friends? 

Many forms of sexual abuse exist. Cultural images do not offer en¬ 
riching paradigms for young girls to emulate. Music videos often 
portray women as sex objects. It is conceivable that the suppression 
of women and the defamation of the body and sexuality have contrib¬ 
uted much of the psychopathology manifesting in a variety of sexual 
perversions and sexual confusion. A 1995 U.S. postage stamp acknowl¬ 
edged the late Marilyn Monroe. The caption beneath her picture tells 
us to “hold on to the legend.” What legend did Marilyn Monroe’s life 
suggest? She was an abused child who grew up to be objectified for 
her sexuality alone. How many persons knew Marilyn’s intimate feel¬ 
ings and values? In her loneliness and despair she committed suicide. 

Feminine models that empower women by affirming our poten¬ 
tials, health, and wholeness are unequivocally needed in our culture 
today. Goddess spirituality grounds us in our bodies. It is a human ne¬ 
cessity that we must reclaim this heritage. Both women and men can 
benefit by understanding the historical, religious, and evolutionary 
contributions to the psychological and spiritual difficulties of this 
age. This clarification can assist women’s healing processes. We can 
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observe how stories change and as a result acknowledge our own 
abilities to create new narratives that encourage psychospiritual heal¬ 
ing and gender balance. 


THE SPLITTING OF EARTH AND SKY 

Over 3,000 years ago a significant change took place in humanity’s 
psychological and spiritual evolution. The patriarchal model of social 
organization established dominant power. Patriarchal society is based 
upon a hierarchical system of government. Women, children, sexual¬ 
ity, the body, and the earth are not at the top of the list. Ancient Greek 
mythologies referenced a splitting between male and female, the 
mind and body. Prehistoric myths had announced the marriage of 
Earth and Sky, proclaiming this secured fertility as they were merged 
in sexual union. These cosmologies reflected the changes taking 
place on earth. The storytellers began to speak of the forced separa¬ 
tion of Earth and Sky, resulting in the loss of their sacred union 
(Parrinder, 1971). 

It is believed that these changing myths reflected the beginning 
and dominance of rationalization. As mental capacities heightened, 
the body’s relevance was being negated. The rise of the patriarchal re¬ 
ligious and philosophical social systems created a chasm between the 
cognitive-mind and body-mind. Women, matter, and form were rele¬ 
gated to an inferior position. Creation myths reflected these changes. 
For example, the Greek Goddess Athena was birthed out of the mind 
of her father, Zeus, and Eve was formed from Adam’s rib. 

Yet the earlier versions of these myths differ. The historian Merlin 
Stone (1976) explains that the goddess Athena was worshiped by the 
Mycenaeans long before the Acropolis of the Greek civilization was 
built. In fact, the temples of the Acropolis were built upon earlier 
Mycenaean foundations. Athena had existed as a goddess in her own 
right before the revision that now has her being born from the mind of 
Zeus. How many people know that Eve, the designated scapegoat for 
all human sin, was actually Adam’s second wife? There are earlier 
myths that tell us about Lilith, Adam’s first wife. Earlier stories also 
describe an alternative meaning to Eve’s creation from Adam’s rib 
(Barnstone, 1984; Stone, 1976). 
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Ancient Sumerian legends give us a very different version of Eve, 
and they also reveal that Eve was Adam’s second wife. In Merlin 
Stone’s historical text When God Was a Woman (1976), we learn of 
Lilith. In the original legends of the Sumerian Goddess Inanna, Lilith 
is proclaimed to be the “hand” of the Queen of Eleaven. Lilith also ap¬ 
pears in an ancient Hebrew legend as the first wife of Adam. In this 
myth she refuses “to lie beneath him” and flees. Lilith appears again 
in later Kabbalistic writings. In this version, the hand of the Goddess 
Inanna is now called a demon. It is said that, “Lilith, Queen of the de¬ 
mons, or the demons of her retinue, do their best to provoke men to 
sexual acts without benefit of a woman, their aim being to make 
themselves bodies from the lost seed” (Stone, 1976, p. 195). Much 
harm has been done from similar projections and irrational interpre¬ 
tations of male sexual fantasies, but we could not begin to understand 
this phenomena without the evolutionary development of psycholog¬ 
ical understanding occurring in this century. 

Lilith was cast into alliance with the demons and her replacement, 
Eve, was formed from Adam’s rib, or so we have been told. When we 
examine research (Kramer, 1963) on the early Sumerian myths we 
also learn of an earlier and very different version of Eve and the rib. 

According to Sumerian scholar Samuel Noah Kramer (1963), an 
earlier version of the paradise legend takes place in Dilmun, the “land 
of the living,” a land that is “pure” and “clean” and “bright” (p. 147). 
One of the Sumerian gods, Enki, the water god, notices that Dilmun 
has no water so he gets Utu, the sun god, to bring water up from the 
earth and Dilmun is “turned into a garden, green with fruit laden 
fields and meadows” (p. 148). 

Kramer’s telling of the rest of the Sumerian paradise myth casts 
further light on the later biblical version of Adam and Eve being cast 
from the Garden of Eden after eating the forbidden fruit. Kramer de¬ 
scribes how Ninhursag, “the Great Mother-Goddess of the Sumer¬ 
ians” (1963, p. 148), causes eight special plants to grow in the garden. 
The plants thrive as a result of an “intricate process of three genera¬ 
tions of goddesses” conceived by Enki and born “without the slight¬ 
est pain or travail” (p. 148). Ninhursag does not want these plants 
eaten, but Enki eats them one by one and as a result Ninhursag con¬ 
demns him to death. Soon Enki’s health begins to fail and disease en¬ 
ters into eight of his organs—“One of Enki’s sick organs is the rib” 
(Kramer, 1963, p. 149). The Mother-Goddess is finally persuaded to 
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heal Enki and she seats Enki by her vulva. She births eight deities 
(one for each ailing body part) and they heal Enki’s illnesses. His rib 
is healed by the goddess Nin-ti or “lady of the rib.” 

Cass Dalglish, a writer and translator who works with Sumerian 
women’s stories (1996, 2000), points out that the pictographic sign 
used to tell this story is ti, sign number 73 in Rene Labat’s (1976) lex¬ 
icon. It is relevant to know that ti means both “to live” and “rib” 
(p. 69). This double meaning makes the story of healing of the rib by 
the “Lady of the rib” or the “Lady who makes live” (Kramer, 1963, 
p. 149) a great pun in Sumerian. In Kramer’s words, “It was this, one 
of the most ancient of literary puns, which was carried over and per¬ 
petuated in the Biblical paradise story, although there, of course the 
pun loses its validity, since the Hebrew words for ‘rib’ and ‘who 
makes live’ have nothing in common” (p. 149). The play on words is lost 
in the language of the Bible. 

Kramer (1963) points out the many similarities in the Sumerian 
garden of the Gods to the biblical paradise story. He explains that the 
poem describes this Sumerian paradise to be in Dilmun which is “a 
land somewhere to the east of Sumer,” and suggests that 


there is good indications that the Biblical paradise, too, which is 
described as a garden planted eastward in Eden, from whose 
waters flow the four world rivers, including the Tigris and Eu¬ 
phrates, may have originally been identical with Dilmun, the 
Sumerian paradise-land. (Kramer, 1963, p. 148) 


Kramer’s scholarly renditions of these Sumerian texts give women 
a very different history. As many feminists writers have pointed out, 
the creation story becomes Eve’s story. 

The later translations of Eve’s creation from Adam’s rib appear 
quite different given the earlier Sumerian perspective. Later transla¬ 
tions served to sublimate women. Making Eve the scapegoat for the 
loss of paradise and viewing the pain of childbirth as a curse has not 
encouraged respect for woman as the origin of all human life. In¬ 
stead, the stories were rewritten to associate the female with weak¬ 
ness and mistakes. These later creation myths certainly did not elevate, 
allow for the equanimity of, or benefit women. Religious authorities 
told women that their role was to be submissive to the superior male. 
Social and cultural influences have continued to perpetuate this de- 
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structive narrative. These influences have contributed to the preva¬ 
lence of rape and sexual abuse. 

Lilith’s refusal to lie in the “missionary position” during sexual in¬ 
tercourse is a metaphorical reference to historical changes taking place 
as patriarchal religions claimed domination over women and goddess 
spirituality. The sacred texts of religions and myths proclaimed the 
downfall of women. For example, the Zend-Avesta of the ancient 
Persian Zoroastrian tradition warned that a man would be put to death 
if he had sexual intercourse with a menstruating woman (Darmes- 
terer and Mills, 1974). The Old Testament also expounded on men¬ 
strual and childbirth taboos and proclaimed male dominance over 
women. According to Deuteronomy 22:13-21 (The Holy Bible , King 
James Version) a husband had the right to stone his newly purchased 
wife if she was not a virgin. Riane Eisler (1988) notes that Leviti¬ 
cus 12 explains that “a woman who has given birth to a child must be 
ritually purified lest her ‘uncleanliness’ contaminate others” (pp. 101- 
102). Woman, once revered for her sexuality along with her capacity 
to give life, was reduced to the position of property; her innate ability 
to give birth became her shame. 

Whereas woman and her natural capacity as birther of life were be¬ 
ing reduced to an association with sin, man was now conceptualizing 
life from the abstract realms of the mind. Early Greek philosophers 
placed emphasis on truth and critical thinking, the “atomists” (Greek 
physicists) supported materialism, determinism, and reductionism; 
Plato gave attention to the form (the idea) behind all objects. The 
Greeks discovered and named the mental realm of abstract reasoning. 
More attention was given to the ideal than to the actual object. For ex¬ 
ample, the form (an ideal or conceptualization) received more respect 
than the actual embodied person. “Spirit” was greater than “matter.” 
Sky and Earth had indeed split! Because women are by nature more 
related to matter, form, and birthing, they too were subdued. 

The mystic-philosopher St. Augustine was a major influence in the 
development of Westernized Christianity. He was also deeply influ¬ 
enced by Platonic philosophy and likewise believed that spirituality 
was to be obtained through the use of the reasoning mind. Life was 
merely a symbolic representation giving us clues of an “invisible re¬ 
ality of God in heaven” (Leahey, 1987, p. 61). Faith was given greater 
importance than life itself. If was proposed that women, sexuality, 
and the body (including the Earth) distracted the male from his loftier 


Tales of the Goddess: Healing Metaphors for Women 


81 


ideals and aspirations. Therefore, women’s role was to serve the male 
because he was closer to the Divine. In his text, A History of Psychol¬ 
ogy, Thomas Leahey (1987, p. 67) explains that 

Europe’s antifeminist attitudes came from the Romans and even 
from Aristotle, who considered female infants as suffering from 
some sort of birth defect. Christianity, however, intensified the 
Classical [era’s] disrespect for women, linking women to sexu¬ 
ality as the foundation of sin and temptation, and instituting a 
schizophrenic attitude toward good women (virgins) and ordi¬ 
nary women, who were at best mothers. As St. Thomas Aquinas 
said, “Woman was created to be man’s helpmate, but her unique 
role is in conception ... since for other purposes men would be 
better assisted by other men.” (A History of Psychology, Second 
Edition, by Leahey, Thomas, ©. Reprinted by permission of 
Pearson Education, Inc., Upper Saddle River, NJ.) 

This misogynist belief remained largely uncontested until the latter 
part of the twentieth century. Religion and philosophy have sup¬ 
ported the negation of women (Gnanadason, 1993). 

Early psychology made its own contributions. For example, the 
founder of psychoanalysis, Sigmund Freud (1856-1939), wrote a pa¬ 
per in 1923 asserting the primacy of the phallus for both sexes. Femi¬ 
nist psychoanalyst Karen Horney (1885-1952) argued against this 
theory, explaining that women yearned for the advantages in society 
ascribed solely to those who possessed penises, but that most women 
were likewise content in their inherent ability to bear and nurture new 
life from within their bodies (Fadiman and Frager, 1994). 

Sigmund Freud believed that the human being was motivated by 
various impulses and instinctual drives. Libidinal energy was sexual 
in its nature, and manifested in our drives and desires to fulfill our hu¬ 
man needs. Defense mechanisms were activated to protect the ego 
and also to prevent the natural flow of libido. According to Freud’s 
theory the superego and the ego censored unacceptable psychic mate¬ 
rial. Patriarchy manifested this behavior in the external world by sup¬ 
pressing women and failing to acknowledge women’s unique expres¬ 
sion of embodied spirituality. 

Hysteria was a widely used psychopathological diagnosis during 
Freud’s time (Feahey, 1997). The word hysteria comes from a Greek 
word for womb. The Greek physicians blamed the ailment on a dis- 
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eased uterus. This was a common diagnosis for women because it 
was believed that only women became hysterical. Perhaps this and 
similar diagnoses are related to more than 3,000 years of sexual re¬ 
pression, incest, and sexual abuse. 

Freud and his colleague, Joseph Breuer, found that the cause of 
hysteria was repressed, traumatic memories. They believed that the 
symptoms manifesting from these repressed memories could be cured 
by expressing repressed feelings such as grief, rage, and terror. Freud, 
pressured by his colleagues, withdrew his proclamation that many 
women were suffering the effects of sexual abuse. He replaced this 
earlier finding with the Oedipal-Electra complex, based upon the an¬ 
cient Greek myth of Oedipus, who unknowingly killed his father and 
married his mother. Freud’s revised theory proclaimed that psycho¬ 
logical distress was indicative of the repression of childhood sexual 
fantasies involving the opposite-sex parent. This complex was given 
preference; it was an easier answer than the closer examination into 
widespread sexual, religious, and cultural abuse of children and women 
would be. 

More recently, this problem has reappeared in the form of the 
“false memory” debate. Defenders of the false memory theory debate 
the validity of memory retrieval. The American Medical Association 
(1994), American Psychiatric Association (1993), and American Psy¬ 
chological Association (1994) have acknowledged that a great deal of 
abuse occurs regularly and that abuse can be forgotten. It is also true 
that some psychotherapists have led clients to believe they were 
abused as children. But these debates have led people away from the 
more important issue. Instead of listening to the distress of women 
and the messages emerging from their bodies, researchers spend 
more time and effort debating the validity of the mind and its memo¬ 
ries. Perhaps many of the unconfirmed false memories reflect the col¬ 
lective genetically transmitted experience of millions of women over 
the past few thousand years. 

These sexual offenses to women are quite different from the expe¬ 
rience of our ancestors who gave divine reverence to the female, her 
body, and her sexuality. In fact, 3,000 years of subservient and limit¬ 
ing identities for women have profoundly impacted our world. Both 
men and women have been very deeply influenced by the narratives 
passed on by their forefathers. Society has greatly suffered as the re¬ 
sult. 


Tales oj the Goddess: Healing Metaphors for Women 


83 


The recovered myths of the prepatriarchal creation stories are 
helping many women to heal from a long cycle of abuse and negative 
self-narratives. These ancient global myths narrating the feminine as 
Goddess help reframe impoverished self-narratives and also offer en¬ 
couragement for women healing from sexual abuse and other forms 
of trauma. As women retrieve this lost heritage they are empowered 
to work in relationship with other women and with men to heal fami¬ 
lies, communities, and the world. 

As anthropologists and archaeologists continue to recover evi¬ 
dence of prehistoric Goddess-worshiping societies, humanity is being 
offered the potential to develop a new reverence for life and sexuality. 
Disrespect for the body and the Earth are likely related. Collectively, 
humanity is mutilating the earth by destroying rain forests, ravaging 
the land, and polluting natural resources. This is yet another form of 
violence against a material body. The split between Earth and Sky 
needs to be healed. 


EMBODIED NARRATIVES 

Only recently have we begun to understand these historical under¬ 
pinnings which have contributed to the domination of women and 
children. Until the late twentieth century most women accepted femi¬ 
nine inferiority. How refreshing and healing it is to know that earlier 
creation stories affirmed rather than negated the feminine. Much is to 
be learned by studying ancient mythologies and the changes that oc¬ 
curred through the ages. Women can integrate this knowledge and 
use it to heal, for these ancient narratives proclaiming the power and 
beauty of the goddess have the power to heal both women and men. 

There are many ways to retrieve this ancient wisdom. Profes¬ 
sionals, students, and clients can read books by Riane Eisler, Marija 
Gimbutas, Merlin Stone, and other experts. Another method is expe¬ 
riencing a psychospiritual awakening through the knowledge re¬ 
leased from within our bodies. Our bodies carry the memories of this 
ancient heritage, the acknowledgement of the divinity of women. 
These healing narratives are waiting to be evoked from body mem¬ 
ory. If DNA can carry the information of how to build the human 
body, perhaps it also carries the memory of human experiences. Is it 
possible that universal myths are also biologically conveyed? Late 
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mythologist Joseph Campbell believed this to be true (Mishlove, 
1988). Carl Jung called this shared memory the collective uncon¬ 
scious. Both Jung and Campbell believed this memory was evidenced 
in the mythological narratives of all cultures throughout history (Jung, 
1964; Campbell, 1949, 1974). 

Archetypes are described as instinctive and universal elements of 
the unconscious mind manifesting from humanity’s collective uncon¬ 
scious. These motivating psychic influences can include the common 
elements found in fairy tales, myths, novels, films, and our dreams. 
This includes psychic entities such as the masculine, feminine, war¬ 
rior, magician, demon, sage, wise woman, Madonna, and divine child 
archetypes. This also includes the prehistoric memory of the great 
goddess and her many manifestations. The storytellers spoke of god¬ 
desses endowed with both grace and power. 

The ancient Sumerian Goddess Inanna journeyed into the under¬ 
world (the unconscious), was killed by her dark sister, was resur¬ 
rected through the intervention of dedicated friends, and returned to 
her queendom, empowered by the journey. The archetypal Hindu 
Goddess Kali Durga is associated with creation and destruction. This 
image of the power to create and destroy has been acceptable for mas¬ 
culine images of God, such as the Old Testament God, Jehovah. He 
both created and destroyed. Yet it has not been acceptable for women. 
Women were to be submissive, regardless of any abusive treatment. 
Religion, culture, and family life have perpetuated this limiting myth. 
The woman needs to know her shadow side in order to integrate in¬ 
stinctive energies. When archetypal memories of feminine power are 
evoked in a woman, she is well on her way to healing for she is re¬ 
connecting with elements of her instinctive body-soul. 

These recollections can be used to free women from limited self¬ 
narratives by contributing to their wholeness. For example, there are 
many women whose femininity is very gentle and goodwilled, but 
they are unable to protect themselves from abuse by others. Women 
who are physically abused by their partners often remain in the abu¬ 
sive relationship because they “love him” and believe that their love 
will transform and end the violence. This ideal has rarely evinced 
healing in abusive relationships. Also, women who were subjected to 
incest or molestation as children are often emotionally vulnerable. 
Perhaps they repressed their rage at very young ages. Many adult vic¬ 
tims of rape were also sexually victimized as children. The perpetra- 
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tor recognizes their vulnerability and preys upon it. These women 
need to feel their rage. 

Rage is a natural attribute meant to protect boundaries. It is linked 
with instinctive power. Getting in touch with this rage at a deep arche¬ 
typal level doesn’t mean that women need to act out violently. It em¬ 
powers them to have a presence that dispels abuse by its very nature. 
This protective power is accessed from deep in the belly area of the 
body. Martial artists learn the centeredness required for their balance 
and skill, through breathing into the belly. Shamanic healers often ac¬ 
cess different powers through different centers in the body. This un¬ 
derstanding can be applied to the myth of Inanna. 

Inanna’s sister, Ereshkigal, the Queen of the Underworld, killed 
her sister and felt no remorse. What does that mean? It is certainly 
against all of our finer values. First, Inanna had come to support her 
sister. Her act was based upon goodwill. She passed through seven 
gates (this could refer to the seven chakras, or energy centers, in the 
body) during her journey. At each gate she gives up something of 
value until at last she enters the realm of the Underworld (the deep 
unconscious depths within the body-mind). 

This is one of our earliest stories reflecting a heroic journey. In 
Carolyn Edwards’ (1991) version of the myth, Inanna’s dark sister 
kills her with a glance. Perhaps Inanna saw the power of her dark side 
and it killed her limited self-image. After undergoing this death, 
Inanna was rescued by her friends and resurrected. Upon returning to 
her castle Inanna found her husband sitting on her throne wearing her 
garments and celebrating. With her newfound authority, she sent him 
to the Underworld. (The agreement upon her return from the under¬ 
world was that someone had to take her place.) Inanna had found the 
power to protect her boundaries. She demanded respect. No one had 
the right, not even her husband, to assume her throne. The throne rep¬ 
resents her position (center) of power. Inanna makes sacrifices and 
manifests love for others but also learns to command respect. This is a 
story about balancing the opposites. Inanna becomes whole. 

A psychotherapist can share this powerful story with a client. The 
listener may not cognitively understand its deeper meaning, but at 
embodied levels of the unconscious realms a response is initiated. 
The storyteller should read it slowly, creating a trancelike state of fo¬ 
cused awareness. This metaphorical journey offers rich imagery to 
the unconscious mind and therefore deeper memories stir, memories 
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of a time when women were honored. It reminds a woman that she 
needs to touch or be touched by the power of the shadow self in order 
to become whole. This story evokes something deeper from women’s 
spiritual embodied memory leading to joy, healing, and wholeness. 
The following story applies this idea. 

A woman entered therapy. She had been abused throughout her childhood 
and young adulthood. Similar to so many women who have been abused, she 
was not grounded in her body. The woman was continuously having relationship 
difficulties. She alternated between patterns of defensive behaviors and self¬ 
blame. Many of her significant relationships ended in discord. She couldn’t figure 
out what she was doing wrong. After years of victimization due to personal 
boundary violations, she began to admit to her anger and also her desire for 
power. The woman experienced many boundary violations. She had to psycho¬ 
logically release herself from cultural and religious conditioning by acknowledg¬ 
ing her desire for personal power and respect. 

The denial of very old anger prevented her from feeling a sense of wholeness. 
She was angry that she’d been abused. In the healing process she recognized 
that an embodied sense of earthy, feminine power was a necessity. She had pre¬ 
viously lacked a connection to instinctual and primal human nature. Knowledge 
of the goddess myths supported her healing process. 

The word powerstrikes a chord of mistrust in many women; many people are 
afraid of it because of its long-term history of human misuse. This woman had 
reached a significant stage in her psychospiritual healing. She began to trust her 
own intuitions, senses, behaviors, and heart-inspired motivations. She had a few 
friends with troublesome, intrusive behaviors. Suddenly, the woman found her¬ 
self unexpectedly and firmly protecting her boundaries. She simply but power¬ 
fully expressed her expectation for respect, and each of these intrusive women 
humbly complied. She didn’t act out of anxiety, aggression, or manipulation, for 
her “truthfulness” was the expression of her power. At first, she was amazed at 
this embodied sense of authority. As she progressed in her healing, it became 
natural for her to expect others to give her the same respect that she gave them. 
The myth of the Goddess Inanna’s entrance into the Underworld was very mean¬ 
ingful to her. She had been able to integrate the unconscious attributes alluded 
to in the story. 

During this time the woman had also begun to value her body. She joined an 
athletic club and learned to be able to walk around the shower room naked with 
other women without shame. She began to feel the energy and strength in her 
body through aerobic classes, dance, and other forms of physical movement. 
Her healing became more complete as she integrated it into her body. 

Physical movement and dance are very important healing tools for 
women. In this century we have seen the return of spirituality in body 
movement and dance thanks to pioneers such as Isadora Duncan and 
Ruth St. Denis (Miller, 1997). The healing process can be greatly en- 

V 

hanced by movement and dance. Although beautiful, ballet rarely al¬ 
lows for sensual movements of the hips or breasts. In ancient times 
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women danced to honor their sexuality, fertility, connection to the 
earth, and the universe. Belly dancing honored female sensuality and 
helped prepare the body to birth babies through it’s undulating 
movements. As a woman begins to reclaim her body, she also needs 
to experience the joy, beauty, and power of movement. Movement 
and dance bring mind and body together and also help ground these 
awakening energies. 

Trance dancing, such as Roth and Loudin (1998) teach, allows a 
woman to experience embodied sensuality and power. Its unique 
beauty is in its primal expression. A woman’s wholeness is depend¬ 
ent upon awakening her instinctive side. When a woman learns to use 
all of her body (which traditional ballet does not advocate) and to al¬ 
low natural flowing movements, it encourages the development of in¬ 
stinctive intuition. In my experience even an aerobic dance class can 
encourage a woman to feel more embodied and whole. The more we 
recognize the inner wisdom of the body, the greater the opportunity 
for wholeness. 

When a woman centers in her body (rather than her head), she be¬ 
gins to develop a grounded sense of authentic presence. Hatha yoga, 
Tai Chi, aikido, belly dancing, and other forms of fluidic movement 
are very therapeutic, grounding, and an integral part of the healing 
process. The potential for acknowledging one’s strength, compas¬ 
sion, and wholeness is greatly enhanced. A focus on body awakening 
supports the emergence of archetypal and spiritual forces. As the 
body releases its chronic muscular locks, energies are able to flow 
through it. In this opening, heaven and earth intermingle. This experi¬ 
ence supports the healing of the split between mind and body. 

The goal of the entire healing journey is to know one’s authentic 
nature, the greater Self. A woman has missed the point of the healing 
process if she gets stuck in her anger or views herself as a victim of 
the patriarchal system. A woman’s most valuable attribute is her rela¬ 
tionship with her authenticity. 

A wonderful Japanese myth of the Great Mother Sun-Goddess, 
Amaterasu-Omikami, is paraphrased from The Storyteller’s Goddess 
(Edwards, 1991): 

Amaterasu has a brother, Susanowo, who is jealous of her 
greater power. She hopes for the best, accepts his words of af¬ 
fection, and plans for a good future. He gets drunk, his anger 
grows, and destruction begins. In her frustration and despair 
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Amaterasu retreats to a cave and closes herself off from the 
world. The gods and goddesses cast Susanowo from heaven into 
the realm of darkness. The queendom is in despair without the 
light of the great Mother Sun, so the spirit of all living things be¬ 
gins to wither. They come up with a plan to stand outside the 
door to her cave holding pieces of shining mirror while using 
what strength they have left to sing and dance with joy in her 
honor. Amaterasu cracks open the door to the cave and her own 
beauty and radiance are reflected back to her by all the pieces of 
mirror. Needless to say, she returns to her place in the world. 

When a young girl or woman has been abused, her spirit retreats 
and lives in isolation. Her authentic Self is no longer present and a 
coping personality takes its place. This story can facilitate the thera¬ 
peutic emergence of a woman’s power. The metaphor for power is en¬ 
acted by the gods and goddesses who cast out Susanowo. They pro¬ 
tect the boundaries of something great, metaphorically portrayed as 
Amaterasu. This myth can be used to evoke the woman’s return to au¬ 
thentic life. The next step in the healing process will be for the 
woman to acknowledge innate radiance and to allow this radiance to 
manifest in her life. The following is another example of how this 
myth was used to help heal and empower a rape victim. 

The woman was progressing in the sessions, acknowledging her feelings but 
still feeling the disempowerment caused by the rape experience. Having been 
trained in Ericksonian hypnosis and Stephen Gilligan’s self relations psychother¬ 
apy, I find it natural to use the metaphors portrayed in the Goddess stories 
as they provide healing narratives. As with many women, her symptoms were re¬ 
lated to low self-worth and an inability to fully connect with the relational field of 
life (Gilligan, 1987,1997). I utilized the story in a trance as Amaterasu’s brother is 
cast out (metaphorically representing the abuser) by the gods and goddesses 
(powerful support is available), all the little beings (connections to life) holding 
the pieces of mirror reflect (and remind) her of her authentic Self (beyond the 
abuse) and that it’s safe for her to come back into life. The woman related to this 
story on unconscious and conscious levels. She soon returned to normal life. 
She was even feeling better about herself than she had before the rape. 


THE CYCLES OF A WOMAN’S LIFE 

Early Greek mythology teaches a woman about the various stages 
leading toward greater wholeness. Greek myths portrayed life as a 
heroic journey. They honored the different stages of a woman’s aging 
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process and created seasonal rituals that honored this initiatory jour¬ 
ney. Many women have suffered because of the cultural loss of re¬ 
spect for the aging process. The first step is for the woman to recog¬ 
nize the gifts within each of these stages. The next step is to create 
rituals that enhance the journey. 

When a woman learns to appreciate the various archetypal influ¬ 
ences representing the maiden, mother, queen, and crone she can ap¬ 
preciate and accept the aging process. She will not need to attempt to 
create an illusion of youth through cosmetic surgeries. Greek mythol¬ 
ogy was rich with goddess rituals honoring the cycles of life. Regular 
rites were performed in honor of Demeter, both goddess and mother. 
Homage to Demeter assured the harvesting of crops and the birthing 
of children. Greek myths also spoke of the abduction and rape of her 
daughter Persephone by Hades, the god of the underworld. Perse¬ 
phone disappeared from earth as she was pulled into his realm. De¬ 
meter searched the world, lamenting for her daughter. Demeter’s 
grief and wrath manifested in famine. Finally, she tricked Zeus into 
assuring the return of her daughter. As a result, spring returned. Once 
again the crops grew and the harvest was full. 

Elinor Gadon (1989) explains that this “myth hinges on the vio¬ 
lence of young women’s sexual initiation and the wrenching separa¬ 
tion from the protective mother, social realities of many women’s 
lives under male domination” (p. 157). Persephone is also linked to 
Kore in the Homeric hymn. Kore represents the virgin, the untouched 
feminine self. 

Persephone is the maiden; Demeter is the mother. These are two of 
the phases in the life cycle of a woman. A third archetypal of the fem¬ 
inine is called the crone or the wise old woman. In Greek mythology 
she was called Hecate. She appeared at significant times in the leg¬ 
ends. This feminine triad represents very important archetypal as¬ 
pects of the female journey; maiden, mother, and crone. 

Recently, my friend Kamae Miller, editor of Wisdom Comes Dancing 
(1996), shared her theory concerning an additional aspect of the fem¬ 
inine cycle. She used the Arabic word malika to describe a queenly 
state that is beyond the mother and not yet a crone. This queenlike 
stage is more suitable in our time. Women over forty and younger 
than sixty-five may not identify with the archetypal influences of the 
maiden, mother, or crone. Perhaps this newly coined phrase allows 
for the emergence of the Self. In a culture that struggles against the 
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aging process, the crone is not a welcome image. Women are longing 
for a deeper sense of identity, yet they are not sure what that means. In 
this queenly phase, the woman is self-contained. She has the bearing 
of beauty, compassion, and wisdom. The following client story illus¬ 
trates the dynamics of these ancient archetypal forces in an aging 
woman’s life. 

Teresa, a divorced woman in her early fifties, came to me for psychotherapy 
because of deep anxiety and depression. She had just ended a brief affair with a 
much younger man. As this attractive woman told me her story, I recognized the 
power of the maiden archetype. She had not been able to secure an ongoing, 
satisfying relationship in her life; therefore, the maiden’s desires remained unful¬ 
filled. She was still motivated by the power of the maiden archetype, but its imbal¬ 
ance had brought her disappointment, emotional pain, and sexual abuse. 

Men were always attracted to her strong mothering nature. Once a man was 
attracted to her, the mother archetype manifested in a desire to nurture him by 
sharing spiritual teachings and attempting to guide him in his life. Despite her 
good intentions, neither of these feminine expressions had been working very 
well for her, and she was in despair. She needed the wisdom of the older wise 
woman archetype to help her glean the learning obtained from successes and 
failures in relationship. The crone also manifested in her desire to share spiritual 
knowledge. This archetypal wisdom needed to be evoked more. The therapy 
session centered on this need. In meditation she experienced a glimpse of this 
older, wiser guide, yet she still shied away from this powerful archetype. 

Within the month following this visual experience in therapy, she also mani¬ 
fested the first indications of the onset of menopause. She was afraid of aging. 
She acknowledged her concern that she may never have the loving relationship 
she had longed for, especially because men of all ages tend to pursue younger 
women rather than older ones. She was grieving. She was not ready to accept 
the power or cultural status of the crone at this transitional stage, but she was 
ready to hold the space for the emergence of the feminine Self within her. The 
therapy primarily consisted of goddess stories as my client breathed deeply to 
enhance a state of receptivity and unconscious response. In this trance state she 
experienced the beginnings of a transition as this queenly nature emerged. 

A year after our last session this woman reported that she continued to feel 
more secure with her aging process. She felt more at peace with her life and her 
relationships. She shared that she was now comfortable with herself whether 
she was with other people or alone. This was a significant step for her to achieve. 


There are many aging women at this crossroads. Their children are 
gone. They may be in a relationship or they may be single; but there is 
a sense of dissatisfaction and a longing for something more. They are 
ready for the next phase of their lives—the emergence of a greater 
Self. 
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Many women gather to share and to listen to stories of maiden, 
mother, queen, and crone. These mythological themes are included in 
individual psychotherapy and also in group rituals. Women need to 
talk about their wounds, including feelings about their bodies, their 
sexuality, and aging with other women. These issues can be the focus 
of individual psychotherapy with a feminist psychotherapist. Women 
can also receive healing benefits by joining a women's group (see 
Photo 3.1). 

A feminist psychotherapist is not afraid to share her personal heal¬ 
ing experiences. She does not dominate the client. They mutually 
discuss how the woman feels about her body, her sexuality, and her 
relationship to self and others. The woman’s healing can then be en¬ 
hanced by joining a women’s group, particularly one that practices 
women’s spirituality. As women bond and share their stories, they af¬ 
firm a feminine way of being. The authentic Self is acknowledged 
and mirrored back to each participant. In this loving, empowering en- 
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PHOTO 3.1. Women’s Circle. Courtesy of Sharon Mijares and the North County 
Sacred Women’s Circle. 
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vironment the women are able to affirm one another’s experience. 
These personal narratives need to be listened to and acknowledged so 
that psychospiritual healing can occur. Women need to learn to trust 
each other. They are often confused about their feminine identity, 
as masculine models of behavior have dominated for almost 6,000 
years. 

Disclosure is encouraged. Each woman’s experience is sacred 
because it is related to life on Earth. Spirituality and life are inter¬ 
related in goddess spirituality. During meetings, women may discuss 
intimate feelings. They can share their successes, acknowledge their 
hopes and fears for their families, and discuss social and environmen¬ 
tal conditions. They also often share past wounds caused by sexual or 
physical abuse. 

If statistics state that one of every three women was sexually abused 
before the age of eighteen (Fortune, 1984), then many women may 
need to bring these feelings into the circle. Lighting candles, burning 
incense, drumming, and creating ritual space provides a safe, integra¬ 
tive space in which each woman can talk about her painful sexual ex¬ 
periences. For many women, their first sexual experience as a girl or 
young woman was not a sacred event but rather a painful or shaming 
memory. Her story is shared in the circle. Each woman is asked to ar¬ 
ticulate what she needed at that time. She is then supported emotion¬ 
ally by the other women in the circle. During the ritual each woman 
can declare what she is releasing and then what she is claiming. The 
women’s circle will affirm the inherent sacredness of each woman, 
her sexuality, and her body. Group participation enhances and grounds 
the experience. This type of a process replaces the tendency to get 
stuck in limited self-negating identities. 

Drumming, storytelling, and dancing evoke ancient memories 
within women—memories of female ancestors gathering around 
fires to share their knowledge of childbearing, healing skills, and 
love. Similar rituals are also organized around the aging process. In 
most groups the women create rituals. Ritual enhances the depth of 
the experience and promotes healthy emotional integration. Author 
and psychotherapist Judith Duerk (1989) asks women: 


How might your life have been different if there had been a 
place for you, a place of women? A place where other women, 
somewhat older, had reached out to help you as you rooted your¬ 
self in the earth of the ancient feminine.... A place where there 
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was a deep understanding of the ways of women to nurture you 
in every season of your life. A place of women to help you mea¬ 
sure your own stature ... to help you prepare and know when 
you were ready. 

A place where, after the fires were lighted, and the drum¬ 
ming, and the silence, you would claim, finally in your Naming, 
as you spoke slowly into that silence, that the time had come, 
full circle, for you, also, to reach out. . . reach out as younger 
women entered into that place ... reach out to help them prepare 
as they struck root in that same timeless earth. How might your 
life be different? (p. 67) 

Women have much to contribute at this time of our humanity’s 
evolution. Women are becoming more in touch with their bodies and 
the Earth. As birthers of life they bring an enriched understanding of 
relationship. Goddess spirituality is rooted in the earth and human re¬ 
lationship. Earth and life itself are given reverence, for they are mani¬ 
festations of the Divine. It is time for a more embodied relationship 
with life, for embodiment is one of the basic tenets of goddess spiritu¬ 
ality. As women reclaim their spirits and their bodies, they can stand 
in partnership with men and in unison heal the planet and redeem hu¬ 
manity. This psychospiritual healing will also have a healing impact 
upon future generations. In this work of love, harmony, and beauty, 
heaven (sky) and earth will be reunited. 
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JUDAISM 


One of the most beautiful creation stories from the wisdom tradi¬ 
tions is found in Judaism. The following version of tzimtzum, a Jew¬ 
ish creation story, demonstrates the relationship of psychological and 
spiritual healing. Rabbi Strassfeld narrates (Strassfeld, 2002) the 
psychospiritual work to be discovered and experienced in the human 
journey. 

How did the world begin? For Jewish mystics the world began 
with an act of withdrawal. God did tzimtzum . God contracted 
God’s self to leave space for the world to exist. Before that God 
was everywhere, filling every space and every dimension. After 
this tzimtzum —this withdrawal—some divine energy entered 
the emerging world, but this divine light, this divine energy was 
too strong, overpowering the worlds that tried to contain it, and 
the universe exploded with a cosmic bang. Shards of divine 
lights, of holiness, were scattered everywhere in the universe. 
The sparks of holiness are often buried deep in the cosmic muck 
of the universe, they are difficult to behold and yet they are ev¬ 
erywhere, in everyone, in every situation. They are the life and 
meaning of the universe. 

We live in this world of shattering. We feel in our bodies and 
in our souls the brokenness of the world. We too feel at times the 
resonance in our selves of that initial cosmic shattering. Our 
bodies, like that primordial world, try not to contain, but rather 
to hold onto the divine light and energy flowing around us and in 
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us. But, as in the world’s origin, our bodies are too frail, made 
only frailer with the passage of time, and so we begin to leak our 
divine image/energy. Perhaps then illness is really leaking of 
our souls. In this world of shattered hopes and expectations, we 
search for wholeness. 

Moses, as you know, shattered the first set of tablets, the first 
set of the Ten Commandments. And then he got a second set that 
he helped to write. When the Ark was constructed for the sanc¬ 
tuary, the rabbis tell us not only the whole second set of tablets 
was put into the Holy Ark, but the pieces of the first set as well. 

Wholeness comes not from ignoring the broken pieces, or 
hoping to magically glue them back together. The shattered co¬ 
exists with the whole, the divine is to be found amidst the dark¬ 
est depths and the heaviest muck of the universe. Every moment 
has the potential for redemption and wholeness. Our brokenness 
gives us that vision and the potential to return some of the divine 
sparks scattered in the world, (p. 500) 

In his chapter on Jewish methods for psychological and spiritual 
healing, Sheldon Kramer shares Jewish Kabbalistic teachings and 
healing practices. His chapter illustrates Jewish ways for healing psy¬ 
chological wounding that are founded in the Kabbalistic Tree of Life 
teachings. The chapter also portrays the meaningfulness of Jewish 
holidays and rituals as a system of individual and community devel¬ 
opment. Dr. Kramer’s chapter is filled with practical examples of 
ways to heal our everyday human encounters with self and others. 


Chapter 4 


Jewish Spiritual Pathways 
for Growth and Healing 

Sheldon Z. Kramer 


INTRODUCTION 

Jewish spiritual pathways are based in the Old Testament (Torah) 
or what is known as the Five Books of Moses. Traditionally, the To¬ 
rah is studied in four ways. The first involves reading the literal story; 
the second looks at the biblical stories as a metaphor; the third involves 
reading the stories and understanding the spiritual laws that govern 
human nature and morality; and the fourth is the secret dimension or 
what is called the mystical perspective. This fourth dimension is least 
understood in Judaism even though it has been part of Judaism since 
the beginning of monotheism. The father of monotheism, Abraham, 
is considered the first Jewish mystic. He was interested in natural law 
and the process of creation. Abraham would often commune with na¬ 
ture. Through his positive encounters with G-d, he was able to carve a 
profound pathway to help humanity evolve. 

One can view the Old Testament as a story of a group of people that 
are chosen to reflect the spiritual laws found in nature. Their outer 
journeys were fraught with human frailty, resulting in rebelliousness 
and alienation from natural law. The story demonstrates the conse¬ 
quences for becoming out of harmony with this natural growth pro¬ 
cess. 

What is not very well known in Judaism is that connected to the 
mystical dimension are writings of the Kabbalah (meaning “to re¬ 
ceive,” in Hebrew). These writings show how to clarify pathways for 
inner guidance, to teach methods to transform consciousness, and 
also to guide our actions in everyday life. These writings came from 
the original Jewish mystics known as the nisterim (“hidden ones”), 
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also known as Kabbalists. They were responsible for the mystical in¬ 
terpretations of the creation story found in Genesis in the Old Testa¬ 
ment of the Bible. This chapter focuses on Kabbalistic concepts and 
methods. It demonstrates how these teachings are used to heal psy¬ 
chological discord and spiritual deprivation. The mystical dimension 
can be integrated into everyday life when one follows an inner and 
outer discipline reflecting these teachings. This endeavor will lead to 
a more peaceful and happier life. 


KABBALISTIC PATHS OF HEALING 
Creative Sparks 

According to the Genesis story in the Old Testament, human be¬ 
ings are made in the image of G-d. This of course means that we have 
tremendous creative potential within ourselves. We can learn to focus 
our minds and utilize these creative energies in order to manifest 
what we need and want in our daily lives. The Jewish mystics medi¬ 
tated. This illuminated state enabled them to directly understand the 
creative forces existing both within us and manifesting in the outer 
world. Through deep contemplation of this creative energy field, the 
mystics of yore understood that in the beginning there was invisi¬ 
ble energy without end. (In Hebrew this is called Ain Sof) This invisible 
energy was found within the darkness. The Kabbalists called it “the 
lamp of darkness” because it contained this unseen creative light. 

Since the creator was everything, it was all-one and by itself 
(a-lone). Because it was one, it meant that the Creator was all by 
itself. The Creator’s wish was to create form from its formless 
energy state. This occurred because this Creative Intelligence 
wanted to give of itself. This energy without end’s first manifes¬ 
tation was light. This light was called in Hebrew, Or Ain Sof 
(endless light). Everywhere was this powerful endless light that 
was full of abundant energy. Or Ain Sof contracted a pinhole of 
darkness in the center of itself. In this darkness Or Ain Sof 
placed a sliver of light. It took this action to have mercy on the 
visible creation that was about to be manifested. The light had 
compassion for the creation; it would have been too powerful 
for more than a sliver of light to enter this vacuum. When the 
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sliver of light was put into the darkness, a volatile movement of 
nine contractions took place. These contractions were caused by 
the contrast between the light and darkness. Vessels were formed 
to hold this light. When this endless light contracted and ex¬ 
panded, the mystics received the vision of these ten lost vessels, 
which became arranged in the shape of a tree. (Kaplan, 1998) 

It is believed that Abraham wrote the Book of Creation (Sefer 
Yetzihrah), the first text in the Tree of Life teachings (Kaplan, 1988). 
This chapter will focus on these particular Tree of Life teachings be¬ 
cause they offer practical methods for developing congruency with 
the different aspects of oneself. This includes the ability to think, feel, 
and act with impeccability. When our thoughts, emotions, and ac¬ 
tions are aligned, a unification occurs which facilitates contact with 
our spiritual core nature. 

The hidden mystical interpretation of the Book of Genesis as de¬ 
scribed in Kabbalah stated that these ten energy intelligences, called 
spherot of the Tree of Life, consist of unity (keter), wisdom (choch- 
mah), understanding (binah), love (chesed), strength and discernment 
(gevurah), compassion/inner beauty (tiferet), dominion (netzach), re¬ 
ceptivity (hod), stability (yesod), and kingdom, a word pertaining to 
responsibility, faith, and humility (malchut). 

The ancient lost Tree of Life teachings comprising the ten faces 
(spherot) of G-d reflect our own many faces. These qualities can be 
said to be balanced archetypes found within the psyche. Our journey 
is to connect with these archetypes, which were the divine sparks for 
humanity. The mystics knew that their vision of fragmented sparks 
contained the map for returning to internal balance. That was the se¬ 
cret: the Tree of Life can reconnect us to pathways between the 
sparks within ourselves. It reminds us of the work we need to do to¬ 
ward reunifying ourselves. 


BALANCING YOURSELF 
ON THE TREE OF YOUR LIFE 

The ancient icon of the Tree of Life is a natural map of the human 
body (see Figure 4.1). Just as trees do, we also have roots: our feet are 
planted on the ground. We have a trunk and spinal cord running 
through the center of us, similar to the sturdy center of a tree. We have 
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FIGURE 4.1. Tree of Life. Courtesy of Sheldon Kramer. 

Note: Person in figure is facing the tree. 

lower branches—the lower limbs of our body. Our arms, branches, 
stem from our trunk, and our heads form the upper parts of our 
branches reaching the crown of our heads. This is similar to the crown 
of the tree, which is connected to the sky and heavens above us. 
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At the bottom of the Tree of Life is the spherot of malchut, trans¬ 
lated from Hebrew as “kingdom.” This place, located below our feet, 
is where we take responsibility every day to walk our own path on the 
Earth. It is the interaction between our bodies and how we maneuver 
in the outside world to get our basic needs met. To successfully sur¬ 
vive and become responsible in everyday life we must have faith that 
our roots and the earth will sustain and nurture us, not only through 
the food we eat and the shelter we receive from the natural products 
that we utilize but also in the world of relationships. Relationships 
help us to maneuver inwardly and outwardly in our everyday lives. To 
be rooted or anchored in our lives, we must have a belief or trust in 
something greater than ourselves. This foundation helps us live to in 
meaningful ways. Basic trust in life profoundly affects us. It is expe¬ 
rienced first at an early age from the mother or other caregivers as 
they interact with the young infant. 

Having faith in life is one of the most important attributes of hu¬ 
man life. We need to embrace feelings of hope and to believe in new 
possibilities for our futures. Without this positive frame of mind, we 
would not be motivated to continue to act in responsible ways. We 
each need to feel that some light exists at the end of our own individ¬ 
ual tunnels. Most human beings are blocked in some way in that im¬ 
balance is often not recognized. We all have dark shadow sides of 
ourselves. Our task is to find balance in our lives. 

Many people lack a basic sense of trust in the world, mainly be¬ 
cause wounding has occurred in their relationships. Because of this 
woundedness, many people seek psychological healing. 

Edith recently consulted with me because she had an exacerbation of her 
chronic pain. She was also experiencing chronic fatigue that was connected to a 
recently newly diagnosed condition called fibromyalgia, which is chronic pain 
and tension in the muscles. As I listened to the history of her relationships, I 
learned that she had experienced early child abuse by her brother. She had been 
married three times; each man was abusive. She tended to be a caretaker, yet 
she partnered with independent, hostile men. Edith is caught in this pattern be¬ 
cause of her lack of trust in the universe. She did not believe she could have nur¬ 
turing men in her life, nor was she inwardly open to receiving this gift. This evi¬ 
denced her basic lack of faith in the powers of the earth to provide what she 
needed and closed her to the possibility of receiving goodness in her environ¬ 
ment. When persons lack this basic foundational trust, their spiritual belief in a 
Higher Power existing within and beyond this planet is limited. Inwardly they do 
not believe that anything or anyone is available to help them achieve what they 
need in everyday life. This is the root that needs reverent healing in Edith’s foun¬ 
dation of life. 
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In the following discourse, we will move upward from branch to 
branch on all the spherots of the Tree of Life. This means symboli¬ 
cally understanding the teachings from right and left sides, the mid¬ 
dle, and all the way up to the top of it. We will examine how this un¬ 
derstanding is used to help Edith to heal and to balance her life. 

The Tree of Life can be divided into three parts. The right side rep¬ 
resents expansive energies, and the left side, contracting ones. The 
middle trunk moving to its roots is considered the balancing point be¬ 
tween the opposites. In Kabbalistic methods for psychotherapy we 
maneuver between the right and left sides of our own tree and work 
on the synthesis of these two energies. Our purpose is to achieve the 
ultimate balance in everyday life. We also want to balance giving and 
receiving on all levels. The lower branches of the Tree of Life are 
connected to action. These branches are found directly above the 
roots. The right-hand side is the giving aspect of ourselves. The left 
side is our ability to receive or take from life, including others. 

Edith predominantly resides on the right side of her lower branches, 
as she tends to be a caretaker. She does all the giving. In this role her 
previous husbands eventually abused her. This pattern led to her di¬ 
vorces. Currently, she was in a relationship with a boyfriend who was 
extremely pleasant and easygoing. However, he was very demanding 
of her attention. Her unmet needs dominated her life. Her caretaking 
was often not reciprocated because of her difficulty in receiving posi¬ 
tive nurturance from others. The needed balance would come by fo¬ 
cusing on the left side of the tree where she would learn how to take 
and receive from others. This brought up early childhood founda¬ 
tional issues because her parents, who raised her, abandoned and 
abused her, and her brother also abused her. The expectations of fur¬ 
ther pain blocked the energy in this branch related to taking and re¬ 
ceiving. 

A large portion of Edith’s psychotherapy was focused on finding a 
needed balance between her positive giving nature and her ability to 
find reciprocity in her relationships. This included teaching her meth¬ 
ods for monitoring her behaviors (left side, lower branch) related to 
receiving. On the Tree of Life paradigm, this balance of giving and 
receiving allows oneself to remain in the lower middle trunk and find 
the quality of stability (in Hebrew, yesod). 

The Tree of Life locates this center of stability below the navel and 
above the genitals. The back and forth movements during sexual in- 
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tercourse between male and female reflect the energy of giving and 
receiving. This helps humanity continue to procreate and to create 
stability within the human species. Without our need for sex, human 
beings would not naturally perpetuate the species. The Creative Intel¬ 
ligence of the Universe needs human beings to maintain its creation. 
People are the arms and hands of G-d. It is also meaningful that mar¬ 
tial arts and other self-defense teachers usually emphasize focusing 
upon the navel, our stomach area, as it helps us anchor to the ground. 
This grounding centers us, facilitating protection from possible at¬ 
tack. People who have a difficult time finding and maintaining the 
balance between giving and receiving often manifest stomach prob¬ 
lems. This appeared to be true about Edith as she also had colitis. 

Balancing love with strength (middle branches) is another impor¬ 
tant attribute of wholeness illustrated on the Tree of Life. As our basic 
needs are met in the world of action, and we have some faith and hope 
about the future and getting our needs met, we feel more satisfied in¬ 
side. This means becoming less defensive and being more open to 
emotional growth. We also become more receptive to others. We have 
the capacity to grow emotionally. In the Tree of Life teachings, the 
emotional qualities that we need to work on is the spherot of love and 
kindness on the right side of our chests, located in the right chamber 
of our hearts and right shoulder and arm, counterbalanced with the 
left shoulder point, left arm and hand with the left chamber of our 
hearts which is called the Spherot of strength. 

Love is another expansive quality that has an enduring positive 
force. Love is attached to genuinely caring about oneself and others. 
This love is stronger than romantic love; it manifests from a selfless¬ 
ness truly desiring to serve others. The desire to help another person 
blossom is love for love’s sake. It comes from an unconditional sense 
of giving. 

In the case of Edith, she was extremely loving, pleasant, and easy¬ 
going. When she gave of herself to husbands and boyfriends, they de¬ 
manded more. They also lost their balance in this energy exchange. 
Their response to her giving was to increase their possessive and 
dominating behaviors. This created a great deal of anxiety and de¬ 
pression in Edith, exacerbating her chronic pain and asthma. It is in¬ 
teresting to note that when one feels smothered in a relationship, 
one’s breathing can also be affected. 
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To balance love we need to discern when to say yes and no to our 
emotional needs. This is embraced by the spherot of gevurah (left 
middle branch), which means in Hebrew “strength and discernment.” 
It is also connected to the quality of creating boundaries and distinc¬ 
tion in counterbalance to loving energy, which knows no boundaries. 
Edith’s current boyfriend did not respect her boundaries. Both of 
them needed to establish appropriate boundaries, each in their own 
way. They struggled, as they were both out of balance. The balance 
between love and strength is the quality of compassion. This is con¬ 
nected to the spherot of tiferet , which in Hebrew means “compassion 
and inner beauty.” When a balance between love and strength is de¬ 
veloped, the inner beauty found within the heart shines through. Peo¬ 
ple are often afraid that they will lose their ability to love if they focus 
on building inner strength. However, this development has the oppo¬ 
site effect. If strength is not coupled with love, it will result in imbal¬ 
ances within oneself and impair relationships. Blending and balanc¬ 
ing these qualities is the essential work of the Tree of Life teachings. 

The next task is balancing our upper branches of knowledge on the 
Tree of Life. On the right side we have the quality of wisdom—in He¬ 
brew, chokmah —and on the left side we have the quality of under¬ 
standing—in Hebrew, binah. The bridging and balancing of these 
two qualities lead to true knowledge or, in Hebrew, daat. 

Consider what was happening with Edith in relationship to the up¬ 
per branches. Edith tended to be overly analytic on the left side of her 
branches of the Tree of Life. She did not trust her intuitive sense or 
“sixth sense” to guide in her in relationships. Intuition would have 
helped her realize the need for appropriate boundaries. By focusing 
within and accessing her inner sense of what was needed she could 
have made the necessary shifts. Instead, she focused primarily on the 
left side of the upper branches of the Tree of Life as she attempted to 
analyze each problematic circumstance. The continuous mulling over 
and desperate search for answers often led her into ambivalence 
about her relationship. She needed to access her sixth sense. This in¬ 
ner knowing would guide her when to say yes and when to say no, 
and also when to have good judgment in terms of how to pick nurtur¬ 
ing partners. As she worked on herself from this perspective, she was 
able to liberate the different energies and to begin to trust herself 
more. This shift in inner and outer perspective will lead to more 
peaceful interactions with herself as well as others. 
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When clients understand the human growth process as illustrated 
in the Tree of Life teachings, they do not judge their life circum¬ 
stances as psychopathological. Instead, they enter into a spiritually 
meaningful process that offers an ongoing dedication to one’s psy¬ 
chological healing and spiritual development. 


THE THREE STRANDS OF THE SOUL 


Nefesh 


The Zohar (Book of Radiance), a Kabbalistic book, depicts what is 
called the “three strands of the soul” (Kramer, 1998). The Kabbalists 
utilized the image of the candle flame to demarcate the three main 
parts of ourselves. The lower flame connected to the wick and wax is 
connected to the nefesh (animal soul). This light flickers back and 
forth and is in the process of change. This corresponds to Freud’s idea 
of the three parts of our personality, which he called the id, ego, and 
superego. (Id is our sexual and aggressive drives; superego is our so¬ 
cial conscience; and ego is the mechanism that mediates between the 
id and the superego.) Contained within the ego are what are called in 
psychology subpersonalities. These subpersonalities are usually re¬ 
flective of imbalances of the archetypes of the Tree of Life. For exam¬ 
ple, a subpersonality such as the “poor-me victim” is an aspect that 
believes everybody is more powerful than we are. We often feel simi¬ 
lar to the child who is being abused by others. When we attach our¬ 
selves to this part we retreat from the environment or become angry 
and lash out because of our perception of being hurt—both animal¬ 
like instincts. The imbalance is becoming too receptive (lower left 
branch). 

Similar to the candle flame, we are pushed around by these identifi¬ 
cations and we separate from the different parts of ourselves (Assa- 
gioli, 1965). Another subpersonality is the “internal critic,” who be¬ 
lieves something is always wrong with him or her. The critic can always 
find fault in oneself and others (this imbalance is depicted by the left 
middle branch of discernment turning to criticism). The whole world is 
viewed in terms of how we or others are not living up to our expecta¬ 
tions. A more extreme identification of this subpersonality occurs 
when the “critic” is the “dictator” who becomes a “bully” toward oth- 
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ers and doesn’t respect the wishes of others. Often the dictator/critical 
person tends to find others who are victims of their need for control. 
This is often found in dysfunctional, close intimate relationships. 

Another subpersonality part could be called the “internal profes¬ 
sor.” A person such as this feels they are always teaching others from 
an intellectual standpoint. These people who have overidentified with 
this part of their mind often can’t let their heart respond spontane¬ 
ously to any human encounter. The world becomes kind of a uni¬ 
dimensional, emotionally dry place where one tends to feel alone and 
cut off from others. 

Many other subpersonalities exist, such as the “frightened child,” 
the “hypochondriac,” the “silly one,” the “guru,” etc. All of these 
parts and the ones described previously are simply different aspects 
of our conditioning. They usually reflect early family-of-origin pat¬ 
terns that we learned as we interacted within our family environment. 
These aspects are brought to bear by external situations in the envi¬ 
ronment or by our internal thinking process. They are fueled by a va¬ 
riety of inner desires activated at one time or another. We are all look¬ 
ing for a relief from being overidentified with these different aspects 
of ourselves so we can have more internal freedom to act the way we 
want to be. In modern psychology, psychologists can often help 
someone adjust to different aspects of their personality. However, an¬ 
cient systems of spirituality such as Kabbalah and the Tree of Life of¬ 
fer techniques for balancing ourselves by becoming more detached 
from our suffering. It is interesting to note that the Buddha himself 
often said the cause of suffering is attachment to things. We often at¬ 
tach ourselves to our own misery. This could be viewed as a type of 
fixation that limits our perspective. The Kabbalah and Tree of Life 
teachings, similar to concepts in Buddhism, show us direct pathways 
within ourselves to stand back from these kinds of identifications that 
push us around. This training in detachment is depicted by the next 
level of the flame (Assagioli, 1965). 


Ruach 


Located directly above the black and blue light is a steady yellow 
glow in the center of the candle flame. This part of the flame is called 
ruach (in Hebrew, “the divine wind, breath, or spirit”). The ruach has 
the ability to stand outside the nefesh and observe. It is the eye of the 
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hurricane or a steady calm within the turbulence. From this perspec¬ 
tive we can examine our tendencies to align with one particular per¬ 
sonality self while ignoring other interior voices and needs. This illu¬ 
minating clarity enables us to make choices. 

Neshamah 

Directly above this yellow glow is another filmy piece of light, 
called neshamah (suprasoul or higher self). The neshamah is that as¬ 
pect of our psyche that is the unifying center. When we have success¬ 
fully worked with the nefesh and ruach we are more receptive to this 
illuminating self. It can be viewed as a catalyst that participates in all 
the other reactions in the lower strands but tends to stand outside 
them. A useful metaphor found in the Zohar is that of neshamah be¬ 
ing a prism; it is a catalyst for pure white light to bend itself into a 
multitude of pure colors that represent the different attributes of the 
branches of the Tree of Life. 

The Unifying Agent 

In working with the three strands of the soul, it is important to ob¬ 
serve oneself in relationship to one’s actions (nefesh), emotions 
(ruach), and thinking (neshamah). When we are more aligned with 
these functions, our nefesh , ruach, and neshamah are also aligned 
and we tap into the hidden fourth part, which is our spiritual aspect. 
This is the unifying agent among all of these internal centers. In med¬ 
itation we access our ruach and neshamah. This becomes the main 
vehicle for achieving disidentification from different personality en- 
trapments, for we now know the sacred within us. Our meditations 
help us reach this unveiling. 


MEDITA TION AND THE TREE OF LIFE 

Many people are unaware of the contemplative meditation meth¬ 
ods that are at the heart of Jewish spirituality (Kaplan, 1990). These 
methods are similar to other forms of meditational systems, such as 
vipassana found in Buddhism, yoga in Hinduism, or z,ikr in Sufism. 
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One Kabbalistic-oriented meditation practice that can be incorpo¬ 
rated into psychotherapy is to directly utilize archetypal imagery, such 
as the candle flame in the description of the three strands of the soul, to 
help facilitate an altered state that transcends the variety of personality 
identifications and often creates in the meditator a deep relaxation re¬ 
sponse. The Three Strands of the Soul exercise is as follows: 

The meditator gently closes his or her eyes and visualizes a large 
flame. The tip of the flame should be visualized above the head. 
The practitioner should imagine that the yellow glow in the mid¬ 
dle of the flame is within the heart (in the middle of the chest). 
The black and blue flame is in the pelvis. It is his or her own 
eternal flame of the Tree of Life. He or she is instructed to sense 
this image in the body. As the image deepens and strengthens, 
the meditator then begins to focus on deep, slow breathing, con¬ 
sciously inhaling and exhaling through the nostrils. 

In the section that follows, I describe methods for integrating the use 
of meditation and Kabbalah that incorporate the use of a variety of 
breathing techniques and also use structured, guided, and spontaneous 
imagery (Assagioli, 1973; Kramer, 1998; Kramer and Mitchell, 2000). 

The general method of Kabbalistic-oriented meditation is to con¬ 
template a particular attribute that one needs to foster in one’s own 
personal growth and development. Through active thought and imag¬ 
ery, one can imagine he or she is embodying this particular image in 
his or her life. 

After determining which quality on the Tree of Life needs to be 
emphasized, the guide asks the person to follow the instructions for 
the Three Strands of the Soul meditation (as previously explained) to 
center himself or herself. Then he or she should articulate the quality 
needed for greater balance: for example, the quality of strength. Then 
he or she should imagine what that quality resembles in the imagina¬ 
tion. The next step is to identify with the image and sense it in the 
body. Oftentimes this meditation encourages an inner experience. 

Sylvia, who had recently ended her twenty-year marriage, was able to image, 
and feel greater strength as, a poised dancer. When contacting this image, she 
was able to feel the free spiritedness of her inner dancer. She burst into laughter 
and began to feel a sense of exhilaration radiating up and down her spine (the 
trunk of her tree) as she experienced joy! She used this image daily to help her 
gain increased self-discipline and self-confidence. 
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However, other persons doing the same integrative meditation and 
psychotherapy process might encounter resistances in both mind and 
body. The famous Kabbalist, Rabbi Nachman of Breslov, the histori¬ 
cal famous Hasidic master, was psychologically minded. He recom¬ 
mended having a conversation with G-d when one is unable to actual¬ 
ize a desire. Nachman would advise followers to speak from the heart 
with the most sincere and deepest feeling possible, addressing the 
highest power of the universe (Kramer and Mitchell, 2000). 

Often people ignore or block their deepest pain. When people sin¬ 
cerely open up to their highest power and allow it to enter this place of 
woundedness, the opportunity for healing is quickened. It can be¬ 
come a transformative attribute empowering their lives. Often lodged 
in these cathartic experiences are deep narcissistic injuries to the self 
that were the result of having abusive and neglectful parents. These 
generational patterns (Kramer, 1995) of imbedded suffering are then 
passed on as they continue to manifest in the relationships between 
parents and their children. 

It is said in the Torah that the sins (imbalanced behaviors) of the 
previous generations are found within the youngest generation. It 
also says that if people choose to follow these commandments, they 
can be liberated from these particular fetters of the past. This state¬ 
ment is easier said than done. However, if we are able to attend to this 
core pain transmitted from one generation to another, we can truly 
liberate not only ourselves but the different aspects of the intra-gener- 
ational legacy found within each individual. The healing of the gener¬ 
ations from within is very much part of the process of returning to 
one’s divinity. The following case example illustrates this belief. 

When Vicki would try to meditate on the expansive quality of love, all she ex¬ 
perienced was inner constriction. She easily and spontaneously expressed her 
unresolved hatred toward her mother. Vicki could easily access images of her 
grandmother yelling at her own mother. To help her resolve her feelings, she was 
guided to initiate a creative dialogue between her internalized grandmother and 
her mother to resolve the internal pain she experienced because of their hurtful 
behaviors. This helped her release fear, anger, and grief. During a following epi¬ 
sode Vicki saw how her mother was repeating what had been done to her. The 
continued dialogue allowed for reunification and forgiveness. As greater com¬ 
passion ensued in Vicki’s inner family, she was able to receive love. 

My books, Transforming the Inner and Outer Family (1995) and 
Hidden Faces of the Soul: Ten Secrets for Mind-Body Healing from 
Kabbalah ’s Lost Tree of Life (2000), elaborate these healing processes. 
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RETURNING TO YOUR SOUL: 

THE RELATIONSHIP BETWEEN RABBI AND STUDENT 

The close relationship between teachers (in Judaism, rabbis) and 
their students has been a longtime tradition in Hasidic circles. Ha¬ 
sidic masters are often not only teachers but also guides and advisors. 
They will help individuals assess and work on their personal tikkun 
(self-rectification). They often are healers for both individuals and 
the community. According to the Kabbalistic tradition, the only way 
one can be truly spiritual is to enter into the tikkun process. This is the 
work of polishing and refining one’s personality attributes in order to 
reflect the universal balance of the different archetypal personalities 
of the Creator. Guidance is needed to complete this work. 

This relationship between teacher and student borders on friend¬ 
ship. Often the student is invited to the teacher’s house for special 
dinners. It might be at sundown on a Friday night to celebrate the 
twenty-four hours of sacredness of the Sabbath. Often the teacher and 
students will gather and celebrate in a joyous fashion, or one can 
choose to work deeply within oneself in a meditative fashion. 

Psychotherapy, by its very structure, is a one-way relationship with 
strict boundaries. In some ways, it is an artificial relationship that 
doesn’t allow a genuine two-way interchange. A rabbi has more flex¬ 
ibility than a psychologist to form a real relationship with his or her 
student. The rabbi may become an idealized good parent that one 
never had growing up who prescribes specific ways of living better. 
The rabbi becomes a model that the student can directly observe. 
This, of course, doesn’t happen with psychotherapists. 

A rabbi is not trained in psychopathology. When a person’s needs 
are too overwhelming for a rabbi, a referral to a mental health profes¬ 
sional for further assessment may be necessary. A rabbi is not trained 
in the methods of healing the deeply embedded wounds of the psy¬ 
che; here the rabbi’s role is limited. 

People with more severe psychological disorders need extra help. 
Intense spiritual work may create more stress on an already unstable 
personality. Therefore, a spiritually oriented approach such as those 
found in the deeper Kabbalistic practices may not be useful. The re¬ 
sults are blocked by the severity of the disorder. Psychotherapy might 
prove to be more appropriately applied at this time. However, some 
people may find it beneficial to return to traditional Judaism, with its 
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many outer rituals and practices, to help organize their psychological 
stress (see pp. 114-119, this text). 


COMMUNITY AS HEALER 

The Jewish spiritual path is very community oriented. The rabbis 
will facilitate individuals, couples, and families to belong to this 
greater community. In fact, many troubled individuals often turn to 
rabbis in the community to regain a feeling of self-identify and con¬ 
nectedness to others. Many rabbis will encourage and invite individu¬ 
als to religious services to facilitate a community context. In some re¬ 
ligious communities, some people are taken into shelters where they 
can heal from their difficulties. Programs have been created for peo¬ 
ple who are drug and alcohol dependent. Because these programs fo¬ 
cus on Judaism as a specific, particular path for spiritual growth, they 
differ from traditional twelve-step programs that focus on nonspe¬ 
cific spiritual paths. 

Judaism has a natural holistic perspective. It has both an inner and 
outer dimension focused on individual and community relationship. 
It combines internal growth and outer ritual. One does not necessarily 
have to be a “religious” person to work on psychological and spiritual 
development; however, for certain individuals, the best healing that 
can take place is to be involved in a religious practice connected with 
traditional Judaism, which would differ from the deeper meditative 
processes. Some people are not ready for meditative-type exercises. 
Meditation and other relaxation procedures have an effect of letting 
go of internal tensions and worries. Some people actually need to 
hold onto this state of mind and body, otherwise they would possibly 
encounter a deeper level of trauma that they are not ready to face. 
Sometimes meditation exercises can increase anxiety and depression. 

People who experience more extreme anxiety and depressive states 
are those who may benefit from more outer religious practices found 
in traditional Judaism. Orthodox Jews tend to follow the Torah in fun¬ 
damental ways. They follow the written law and are committed to 
prayers and festival regimens. I have found that many people with tre¬ 
mendous anxiety or depression are helped by these outer activities, for 
they deemphasize the individual’s personal difficulties and refocus 
them toward something'greater. The refocusing includes spiritual 
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study, as well as doing good deeds in the community. The rich rituals 
associated with Jewish holidays support a strong sense of Jewish 
community spirit. 


JEWISH HO LID A YS: HOLISTIC DA YS 

One of the unique aspects of the Jewish spiritual path is that 
throughout the calendar year there are many holidays that the serious- 
minded spiritual ardents in this tradition could use to accomplish 
self-growth. The holidays follow the different seasonal solstices and 
are imbued with a great deal of psychological and spiritual meaning 
that can help an individual obtain psychological balance. There are 
many major and minor holidays that one could follow throughout the 
year. In each of these major Holy Days, it is commanded in the Old 
Testament to take off time from one’s usual work. Traditionally, this 
would mean perhaps going to services at the synagogue or spending 
time with one’s immediate and extended family. If the practitioner 
takes these holidays seriously, there is opportunity for deep medita¬ 
tion and a focus for working on self-transformation. In the following 
sections, some of the holidays are briefly described. How practitio¬ 
ners can work on themselves to achieve freedom from internal psy¬ 
chological disturbance is also discussed. 

The High Holidays: Rosh Hashana and Yom Kippur 

Jewish festivals follow the lunar calendar. The beginning of the 
year occurs usually in early fall in September. Rosh in Hebrew means 
“the head”; hashana in Hebrew means “the year.” It is the celebration 
of the Jewish New Year. This is symbolically a time for self-renewal 
and for celebrating the birth of G-d’s will. One can view this as the 
Creator’s birthday when the Earth was born. This holiday reflects the 
story of creation found in Genesis. It is the holiday to reinforce one’s 
faith and to trust in the world and the natural laws that govern it. As 
one follows the prayers and meditations, one is imbued with new 
hope that the year will bring “good” things, especially if you follow 
the path of Torah. 

This is a time to reflect on oneself and to examine the deeds of the 
previous year. It is interesting to note that the English word sin usu¬ 
ally has a negative connotation in Western religions, especially in tra- 
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ditional Judaism and Christianity. Many people think that sinning 
means you are a “bad person.” In the original Hebrew in the language 
of Aramaic, sin means to “miss the mark.” Similar to an archer trying 
to hit bulls-eye, the archer can miss hitting that center goal. The cen¬ 
ter goal in life is to achieve balance according to the ancient mystical 
teachings of Kabbalah. Rosh Hashana is a time to focus on our deeds 
that missed the mark and perhaps caused ourselves or others harm. At 
this time we try to look as objectively as we can at our actions of the 
previous year. 

In following the spiritual path there are meditations that one can 
follow which can help one achieve this increasing self-awareness that 
is so important in psychological healing. For example, we can sit qui¬ 
etly, focusing on our breathing to relax while imaging a television 
screen in front of us. The next step is to literally go back starting from 
the here and now in the month one is in and then follow each week 
back throughout the past year. This is an important practice for peo¬ 
ple who take this meditation seriously to purge themselves from the 
emotional aftermath of turbulence that occurred throughout the pre¬ 
vious year. 

The Ten Days of Awe 

i 

There are ten days between Rosh Hashana and another holiday 
called Yom Kippur. Why ten? Once again, ten is a mystical number 
and goes back to the Ten Commandments, as well as being connected 
to the ten energy intelligences that were previously described on the 
Tree of Life. Each day corresponds symbolically to one of the ten 
spherot. Kabbalists focus on the quality for each successive day. 
They meditate deeply on the previous year, examining when they 
were in or out of balance with each of these qualities in their various 
life experiences. They then visualize and determine how to best work 
on perfecting these areas of holy attributes during the next year. Many 
religious people take time off during this period and view these ten 
days as an important preparation for Yom Kippur, which is the day 
for letting go of accumulated negativity. In fact, some religious Jews 
who are very spiritually oriented take off a month before Yom Kippur 
to achieve this kind of increased self-awareness in preparation for let¬ 
ting go of the previous year’s disappointments. 
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Yom Kippur 

The traditional way to describe Yom Kippur is the Day of Atone¬ 
ment. Although if you break this word down into the various parts it 
is really the day of “at-one-ment!” In other words, if you atone your 
“sins,” considering those actions that were off balance or had missed 
their mark from the previous year, you can then help restore yourself 
to wholeness or “at-one-ness.” 

Yom Kippur day is the most solemn day of the year. It is a time to 
confess to G-d one’s sins toward others, as well as sins against G-d 
himself. Spiritually you are literally instructed to unburden your soul 
in front of the Creator. It is time to cry like a child in front of one’s 
parents for what one has done in an imbalanced and wrong way. In 
fact, many people go to other people that they have potentially hurt 
that previous year and apologize, as well as ask them for forgiveness 
to help clear any misunderstandings or wrongdoings. It is interesting 
to note that in traditional twelve-step programs, making amends is 
also a part of the recovery process. During prayer services, many of 
the melodies are solemn and allow a person to weep. Through weep¬ 
ing, the body softens and the mind wakes up. There is a sense of self¬ 
renewal. This particular method of operating at this time of the high 
holidays reflects psychological principles found in intensive psycho¬ 
therapy. Most psychotherapy is aimed ultimately at letting go of fear, 
anger, and grief to help encourage expression of repressed or sup¬ 
pressed emotions so one can return to wholeness. 

The Festival of Chanukah: From Inner Darkness to Light 

The holiday of Chanukah falls on and around the winter solstice. 
This holiday commemorates the Jewish people historically winning a 
battle against all odds. This holiday symbolizes victory over oppres¬ 
sion of outward religious freedom. On Chanukah, one can also exam¬ 
ine how to overcome psychological oppression (parts of ourselves 
that limit us and cause disturbances in our relationships). The other 
part of this work is finding the courage within to work on those as¬ 
pects of our lives. The mystical dimension of Chanukah is symbolic 
as a reminder that even in the hibernating winter months there are al¬ 
ways new possibilities in the future. Hibernation is similar to sleep¬ 
ing, for there are always available life-giving forces to be accessed in 
the darkness. To restate it more simply, in the darkness there is always 
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light! Carl Jung acknowledged that the dark unconscious contained 
unknown possibilities waiting to manifest into the light of conscious¬ 
ness. As mentioned before in the Kabbalistic doctrine of the Tree of 
Life, the darkness called Am Sof is invisible energy without end—it is 
also called the lamp of darkness. During the holiday time, candles are 
lit representing the eight days of Chanukah. Each night we are com¬ 
manded to recognize the miracles that are abundant around us to give 
forth hope in the future. Miracles are to be considered abundant and 
received directly from the infinite. Chanukah is celebrated in eight 
days. The mystical interpretation of this is that eight is the symbol of 
the infinite. If you turn the number eight on its side, it is an infinite 
symbol. In the original story of Chanukah, a flask of oil was found in 
the destroyed temple after the fierce battle was won. This flask of oil, 
which provided light, was supposed to last only one day; instead, it 
lasted eight days. 

Passover: A Time for Personal Renewal 

Passover is another major holiday, this time centered around the 
spring solstice. It corresponds with the Christian holiday of Easter. It 
is a holiday filled with symbolic meaning. Spring brings new possi¬ 
bilities and hope for harvesting new potentials. This holiday focuses 
on the Jews being externally enslaved by the Pharaoh of Egypt. How¬ 
ever, the inner meaning of the holiday metaphorically teaches us that 
we need to know to free ourselves from the enslavement of internal 
addictions or difficulties. The holiday, similar to Chanukah, psycho¬ 
logically reminds us of those things that oppress us internally, but it 
also offers inspiration to work on rebalancing ourselves. This will en¬ 
able us to bear better and more ripe fruit in the future. 

Many symbolic foods are prepared for this holiday. One of the 
most important foods is called the bread of affliction, matzah. This 
comes from the story of the Old Testament when the Jews rushed to 
flee Egypt. They did not have time to allow the bread to rise before 
baking. Symbolically, unleavened bread is very thin bread to remind 
us to keep the quality of humility in abeyance. Leavened bread has an 
expansive quality to it and corresponds to pride and boastfulness. As 
we all know, feelings of superiority toward others and about ourselves 
can throw us off balance and lead to poor relationships. The matzah is 
a constant reminder that We must remain humble; through humility 
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we can remain balanced and lead a peaceful life. It is also a reminder 
to continue to have better faith in oneself and others, as well as in the 
Highest Power of the universe. 

Shavuot: A Remembrance of Spiritual Revelation 

Shavuot is the festival commemorating the deliverance of the Ten 
Commandments that Moses channeled from his illuminating contact 
at Mount Sinai. Between the holiday of Passover and Shavuot there is 
a forty-nine-day period of intensive work one does on oneself to pre¬ 
pare for the spiritual revelation similar to what Moses experienced on 
Mount Sinai. Why forty-nine days? Forty-nine is the amount of years 
Jews spent in the desert before they received the revelation. Forty- 
nine also corresponds to the seven lower spherot described in the Tree 
of Life paradigm, which are love, strength, compassion, dominion, 
receptivity, stability, and responsibility through faith and humility. 

These seven attributes are reflective of G-d’s sacred attributes. If 
we can purify ourselves during these forty-nine days, it is possible to 
taste the Divine by identifying with G-d and with the archetype of 
Moses that is in the collective unconscious of all Jewish people’s 
minds. For example, the first week of Shavuot examines the quality 
of love. During that week people begin to meditate on the quality of 
love and start with each of the other qualities and integrate them with 
this love. For example, on the first day we meditate on the first attrib¬ 
ute, which is love meditating on the manifestation of love itself. The 
second day we meditate on the strength found in love; the third day, 
the compassion of love; the fourth day, the dominion in love; the fifth 
day, the receptivity in love; the sixth day, stability in love; and finally, 
the last day, the responsibility in love. This process helps to integrate 
these qualities and strengthen the manifestation of love. 

The second week focuses on the quality of strength; each of the at¬ 
tributes is blended with strength and so on until we reach the forty- 
ninth day. If we really work on this and observe ourselves during the 
day with these different qualities, we experience the nuances from in¬ 
side ourselves and our relationships potentially improved. The fifti¬ 
eth day, which is the blending of all the other forty-nine days, is the 
festival of Shavuot. At this point, we are said to be more purified in 
our minds and hearts and in a more receptive place to go more deeply 
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in our meditation to realize the holiness of this day. We can be di¬ 
vinely inspired with hope for the future. 

There are many other holidays; however, the ones discussed are 
the most important with which to work on ourselves spiritually. The 
holidays themselves are imbued with psychological meaning avail¬ 
able to each person who wants to follow an in-depth spiritual odyssey 
of self-growth. 


FUTURE DIRECTIONS IN JEWISH SPIRITUALITY 

AND PSYCHOLOGICAL GROWTH 

The integration of ancient Kabbalistic concepts such as the Tree of 
Life teachings with meditation practices is only beginning to be re¬ 
newed. Traditional rabbinic training has not really delved into these 
methodologies to help improve the congregation’s internal spiritual 
lives. 

Many people, especially younger ones, have left Judaism to follow 
other spiritual paths because they found specific methodologies for 
the transformation of consciousness, such as in Buddhist meditation 
or yoga. However, as can be seen in this chapter, there is a possibility 
to integrate both the inner and outer dimensions of the Jewish path 
and to be simultaneously connected through a community that re¬ 
flects one’s cultural roots. This is an important aspect of one’s spiritu¬ 
ality; many Americans find themselves denouncing or avoiding their 
Western roots and pursue spirituality in a Buddhist or Hindu context, 
which is incongruous with their personal background. This can be 
problematic when one develops intimate relationships and starts a 
family. How do we raise a child in the context of Buddhism when our 
cultural identity is not reflective in that domain? However, many spir¬ 
itually oriented Jewish people who had left the tradition and em¬ 
braced Eastern religions are returning, but are integrating the wisdom 
of Jewish spirituality with the wisdom of the East. 

Many books are emerging that reflect this kind of cross-cultural¬ 
ization of different paths, especially in the Buddhist world. In his 
book The Jew in the Lotus (1995), Roger Kamenetz provides a de¬ 
tailed description of a group of rabbis who were asked to go to India 
to visit the Dalai Lama in order to help the Tibetans understand how 
the Jews survived the experience of being exiled. The Dalai Lama is 
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concerned with preservation of the Tibetan traditions because Tibet¬ 
ans have experienced an exile similar to that of the Jews. 

A slowly growing community of Jewish spiritually oriented peo¬ 
ple are re-creating some of these ancient Kabbalistic traditions under 
the mentorship of the internationally known Rabbi Zalman Schacter, 
who is considered the father of a movement called Jewish Spiritual 
Renewal. Jewish meditation centers are flourishing in different parts 
of the world (see Photo 4.1). Many different kinds of Kabbalistic 
books for both Jewish and non-Jewish readers are available of late. 
This phenomenon reflects the growing interest in the integration of 
Jewish spirituality into everyday life, as well as the potential appreci¬ 
ation of how different spiritual paths are connected together. The in¬ 
tegration of Eastern and Western mystical traditions is truly a way for 
everyone to understand the universality of all religion and psycholog¬ 
ical and spiritual paths from ancient times. The realization of the 
commonality of these practices truly reflects the work for all of us to 
realize in this new millennium! 



PHOTO 4.1. Jewish Renewal Meeting at Elat Chayyim where participants inte¬ 
grate inner meditations with an outer community that embraces the Jewish tradi¬ 
tion. Courtesy of Rona Chayah Conrad and Elat Chayyim. 
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Jewish spirituality and growth are based in the ancient lessons of 
the Kabbalah’s Tree of Life teachings. The Tree of Life is a symbol of 
balance and can be used as a map to show where we need to rectify 
our personalities to achieve alignment among our nefesh, ruach , and 
neshamah (actions, emotions, mind, and spirit). When we achieve this 
alignment, we create the possibility of being able to receive the light 
of the creative energies in ourselves that reflects the unified energetic 
field. Jewish spirituality is considered both an inner and outer disci¬ 
pline and is best guided through a teacher who is connected to an es¬ 
tablished community that can help spiritual seekers ground them¬ 
selves through psychological and spiritual growth in everyday life. 

There are many outer holidays on the Jewish path. Jewish people 
create sacred space in honor of these holidays by taking time off from 
their everyday life to work on themselves psychologically and spiri¬ 
tually. These holidays contain rituals that offer both psychological 
and spiritual healing. The many Jewish rituals contribute to building 
a strong community. This is needed in our society considering its cur¬ 
rent fragmented, discordant nature. 

The teachings of the Kabbalah offer psychological healing that is 
lasting and fulfilling; they connect us to the source and meaning of 
life. Much of modern psychology focuses on adjusting to life’s never- 
ending dilemmas. Spiritual psychology, such as the teachings in this 
chapter on the Tree of Life as well as other transpersonal psycho¬ 
therapies, aims at something more than “adjustment.” Spiritually ori¬ 
ented psychotherapies offer means for defining our value systems. 
These teachings offer pathways that liberate us from imbalanced re¬ 
sponses to life experiences. The unique contribution of the Kabbalah 
and Tree of Life teachings is that they ground spiritual experience in 
everyday life. In these teachings, one cannot live spiritually without 
simultaneously working on personality change. 
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NA TIVE AMERICAN 
PSYCHOSPIRITUALITY 


Native American traditions recognize the relevance of ritual for 
society. Rituals honoring the medicine wheel, pipe ceremonies, circle 
dances, sweat lodges, powwows, and storytelling help heal and bond 
the community. These traditions combine to give the individual a 
sense of place and purpose. 

In their chapter on Native American psychospirituality, Terry 
Tafoya (a Taos Pueblo and Warm Springs Indian) and Nick Kouris 
demonstrate the use of storytelling and its significance for both indi¬ 
vidual and community healing. Storytelling is a primary element of 
the many Native American tribes, known as the First Nations’ peo¬ 
ples. The stories passed on by our ancestors through oral tradition of¬ 
fer guidance for the human journey. They illuminate patterns inherent 
in the human experience. They evolved out of, and in turn serve to 
nurture, a deep connection with the land, elements, rhythms of na¬ 
ture, community, and the self—weaving a sacred web in which every 
individual was at once his or her own center and connected inextrica¬ 
bly to the whole. This manifests itself in daily life, as spirituality is 
borne out of the art of living, providing context for the range of hu¬ 
man emotion, and offering a path for growth. 

When we consider the history of America and its effect upon the 
First Nations’ peoples, it is not difficult to understand why alcohol¬ 
ism, AIDS, and despair exist in these communities. These communi- 





























124 


MODERN PSYCHOLOGY AND ANCIENT WISDOM 


ties have suffered tremendous loss, as we all have. One great loss is 
that the majority of humanity is disconnected from the most vital and 
sustaining aspects of life, Spirit and Mother Earth. Prior to the influ¬ 
ence of Westernized culture, First Nations’ peoples experienced a 
deeply rooted connection to both. Many psychotherapeutic programs, 
such as St. Norbert Foundation’s Selkirk Healing Centre in Selkirk, 
Manitoba, and Thunder Child Treatment Center in Sheridan, Wyo¬ 
ming, use traditional Native American rituals to help First Nations’ 
peoples recover from despair by reclaiming their spiritual founda¬ 
tion. 

Native traditions teach us how to live in harmony with the Earth 
rather than destroy it. Americans have much to learn from First Na¬ 
tions’ peoples and the land that we share. This learning will contrib¬ 
ute to building healthy communities in order to survive the challenges 
of this era. 


Chapter 5 


Dancing the Circle: Native American 

Concepts of Healing 

Terry Tafoya 
Nick Kouris 


INTRODUCTION 

Stories are a form of medicine. They have the power to heal and to 
clarify identity. Stories also unify the community by reinforcing our 
cultural and spiritual continuity. Some stories carry a poison that de¬ 
teriorates the spirit of the individual and the culture. The only differ¬ 
ence between medicine and poison is the dosage. How strong is the 
dose and how much was ingested? There are many stories that teach 
us about these different expressions of power. 

One such story of power is that of Cinderella—not the Walt Disney 
version, but the older, darker version of the legend. The two step¬ 
sisters can’t fit their feet into the glass slipper, so their mother inter¬ 
venes. One daughter is told to cut off her toes, the other daughter to 
cut off her heel. She then tells the emissaries of the prince to shove the 
bloody stumps of their feet into the glass slipper. This story helped to 
establish a frightening pattern of recognition for many American 
children. They grew up with the message there was only one way to 
be a “good member” of society—the falsehood of living a model that 
would never benefit the majority of its citizens. 

To be a good American meant to be male, Caucasian, and Chris¬ 
tian, to speak English as your first and only language, and to be het¬ 
erosexual. Also, a good American obtained a certain level of educa¬ 
tion and income. The message was clear: If you don’t meet these 
criteria, then you are to slice off whatever doesn’t belong. You slice 
off your language, your sexuality, your gender—whatever doesn’t fit. 


s 


125 





126 


MODERN PS YCHOLOGY AND ANCIENT WISDOM 


Psychotherapists see many people who have turned to alcohol and 
other drugs, including high-risk sexual behaviors, as a form of anes¬ 
thetic in an attempt to numb the terrible pain of this amputation. 

Many of our high-risk clients and patients feel themselves to be 
“dismembered”—ripped asunder into disconnected parts of oneself. 
The opposite of the word dismember, as Susan Griffin (1992) points 
out, is the word remember. The stories we tell and encourage others to 
tell (which is ultimately what therapy and support groups are all 
about) help people to “remember” who they are, to allow them to be¬ 
come whole again. In the Indo-European roots of English, the word 
heal is related to the word whole , which is itself related to the word 
holy. This brings us back to the truth that stories (as so many people of 
the First Nations have said) are a form of medicine. With this in mind, 
let us begin with another kind of story (Tafoya, 1990). 


EAST: NEW BEGINNINGS 

Long, long ago, when mountains were the size of salmon 
eggs, and the sun still shone without embarrassment, there was a 
young woman about to be tied to the moon who was what we 
call in our language, Ai-yai-yesh, which would roughly translate 
into English as “stupid.” Day after day and all day long, she 
would sit underneath the Cedar Tree and watch the world go by. 
Other young people her age would help their Old People clean 
salmon. These young people would help their Old People dig 
roots. They would help their Old People pick berries and tan 
deer hides. But not the Ai-yai-yesh Girl, she would just sit un¬ 
derneath the Cedar Tree watching the world go by. 

Finally, one day, the Cedar Tree spoke to her. Now it may be 
that in the Old Days trees used to speak to human people a lot 
more than they do now, or maybe it’s just that people used to lis¬ 
ten a lot better than they do now. But the Cedar Tree said, “Ah, 
you’re so Ai-yai-yesh—all you do is do sit underneath me. 
Watch, and I’m going to show you how to do something.” Just 
so, the Cedar Tree taught her how to sew the roots of the Cedar 
Tree into circles. Circles are very important to many Native peo¬ 
ple. We are taught that the world is a circle, and the circle is the 
symbol for reciprocal relationships. One must give as well as re¬ 
ceive and receive as well as give. Black Elk, the Lakota holy 
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man, once said (Neihardt, 1961) that the wind, when it moves at 
its strongest power, moves in a circle. 

As the young woman sewed these circles together, she wove 
the very first hard root cedar basket. Now, these baskets are very 
important to many Native people of the Pacific Northwest. Long 
ago, before white people came and brought Teflon, Tupperware, 
and microwave ovens, these baskets were one of the primary 
ways in which Native people cooked their food. The baskets 
were so well made that they could hold water. Hot rocks were 
heated in the fire and dropped into the water of the basket, which 
would make the water boil. But one had to keep stirring the 
rocks around, or the rocks would burn a hole through the bottom 
of the basket. One would feel really fine absorbed in the work. 
When Ai-yai-yesh had finished the basket, the Cedar Tree in¬ 
spected it, and said, “You’ve done a good job, but your basket 
isn’t finished yet, because it’s naked. It has no patterns, no de¬ 
signs. A basket is not truly finished if it has no patterns.” 

She began to cry, and said, “But I don’t know any designs.” 

“Ah, you’re so Ai-yai-yesh,” said the Cedar Tree. “Start 
walking—and keep your eyes and your ears and your heart 
open, and you’ll find all sorts of patterns you can use.” 

So she began walking. But as she was walking she was cry¬ 
ing, so she wasn’t watching where she was going. This is an¬ 
other characteristic of Ai-yai-yesh people. Thus it was that she 
almost stepped on Wax-push, the rattlesnake. “And what’s the 
matter with you, almost stepping on innocent people?” he asked, 
for rattlesnakes had bad tempers in those days too. 

“I’m so sorry,” said the young woman. “The Cedar Tree said 
if I just kept walking I’d find all sorts of patterns to use for my 
basket, but I haven’t found a single one.” 

“Ah, you’re so Ai-yai-yesh,” the rattlesnake said. “You look 
at me—what do you see?” 

So she looked at him—really looked at him. She found that if 
she looked at Wax-push in a certain way, the snake had dia¬ 
mond-shaped patterns all down the center of its back. 

“Oh, what a beautiful design you are,” she said. 

“Take it! Use it for your basket,” the rattlesnake said. And just 
so, she had the very first design for her basket. 

She learned to weave the pattern of the rattlesnake into her 
baskets, and she was very proud of herself. Soon she started 
thinking, “I can’t keep using the same pattern over and over 
again.” She started crying again. 





128 


MODERN PSYCHOLOGY AND ANCIENT WISDOM 


Someone else spoke to her, and this someone had a voice like 
thunder. “WHY ARE YOU CRYING, LITTLE GIRL?” It was 
Patu talking to her. The name Patu means “mountain”; it was the 
mountain talking to her. 

She said, “I’m crying because the Cedar Tree told me if I only 
kept walking, I’d find all sorts of patterns for my baskets, but 
I’ve found only one.” 

Patu, the mountain, replied, “AH, YOU’RE SO AI-YAI- 
YESH! YOU LOOK AT ME—WHAT DO YOU SEE?” 

So she looked—really looked at the mountain, and she saw 
that a mountain is indeed a triangle. “What a beautiful design 
you are!” 

“TAKE IT! USE IT FOR YOUR BASKET,” said Patu. 

She now had another pattern. Everywhere she walked other 
things would talk to her and teach her. She saw the stars come 
out at night and form constellations she could duplicate. She 
saw the tracks of little birds, the shape of leaves, the designs of 
feathers, patterns on butterfly wings, and the shape of salmon 
gills. Everywhere, in all directions, there were all sorts of pat¬ 
terns she could use for her baskets. 

When she had learned to put all these designs into her bas¬ 
kets, she returned home to her community, where she taught all 
of her friends and relatives how to make these baskets and how 
to put all these designs into them. And when she had done that, 
she wasn’t Ai-yai-yesh anymore. Ana-kush-nai [the story is 
over]. 


Over the winter season, from the time the first frost is on the 
ground until the thunderstorms begin, stories such as this (a tradi¬ 
tional story of the Sahaptin people) have been told within Native 
communities. The meanings of these stories are as complicated as 
many of the designs within the baskets. Although some anthropolo¬ 
gists might term this legend the “Origin of Baskets” story, on another 
level the legend is about patterns of interactional behavior. On her 
healing journey, the Ai-yai-yesh Girl must discover there are many 
alternative patterns of behavior possible. This is one of the reasons 
that she realizes she can’t keep using the same pattern over and over 
again. Indeed, one definition of pathology might be using the same 
pattern in all situations, without thinking about it. As in many tradi¬ 
tional stories, the Ai-yai-yesh Girl teaches audiences to look to these 
legends as a model, a road map, of how to live one’s life. In fact, sto- 



Dancing the Circle: Native 


American Concepts of Healing 



ries serve the important function of metaphoric models that operate 
on many levels of awareness to teach what is proper and appropriate 
behavior. Stories both entertain and instruct the listener. 

One of the reasons a number of Native Nations work with the con¬ 
cept of the “sacred hoop” or “medicine wheel” is to emphasize the 
idea that one’s life is to be seen as a type of healing journey, no differ¬ 
ent than that of the Ai-yai-yesh Girl. The healing journey is ulti¬ 
mately related to accepting one’s wholeness. (Remember that the words 
heal, whole, and holy all come from the same linguistic root.) There 
are predictable “signposts” upon the journey that one can anticipate, 
representing the four cardinal points of that Sacred Hoop. Indeed, 
there are times that one may feel Ai-yai-yesh—alone and isolated 
from one’s community. Stories weave the individual into the univer¬ 
sal; they speak to the permanence of lived experience. 

The first direction might be seen as the direction of the East: the 
dawn, a new beginning, when something happens to challenge one’s 
life. In the case of the Ai-yai-yesh Girl, it was when she realized she 
could not sit under the tree any longer. This may be a time for some 
people to realize they can’t continue in the life they’ve been living. 
There comes a time when one makes a choice to walk this way or that. 

In the Ai-yai-yesh Girl story, there is an archetypal initiation. It in¬ 
volves the movement from one level of awareness to another and the 
realization that more than one reality is possible. The eyes open and 
suddenly one sees a pattern: the diamond-shaped design of the rattle¬ 
snake, the triangle of the mountain. 

In a similar vein, the tradition of the Katchina Dancers of the Hopi 
people of the American Southwest also serves as a vehicle for meta- 
cognitive learning. Before their initiation, Hopi children are taught 
that the Katchina Dancers are literally real. They are supernatural be¬ 
ings who embody a wide range of powers and temperaments. Indeed, 
the Katchina Dolls originally made to give to the children were in¬ 
tended as mnemonic devices to help identify the various Katchinas. 

When the Katchina Dancers perform for the children and the com¬ 
munity, the children are not privy to the knowledge that their relatives 
are actually the ones dancing behind the ceremonial masks. When the 
children are ultimately told during their formal initiation that the 
Katchina Dancers were their own relatives all along, they are given 
switches and told to flog the dancers. This instruction allows for a di¬ 
rect method to express anger and outrage at being lied to through a 
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ritual that permits a charged emotional release, without the danger of 
the anger being internalized or directed against the community (Beck, 
Walters, and Francisco, 1977). 

Many Native people tend not to express anger because it is seen 
as a type of spiritual pollution, a kind of energy that is harmful. If 
enough of the spiritual pollution clings to the spirit body of a human, 
it results in lowered resistance and can be one of the causal explana¬ 
tions of sickness. Among the Hopi, it is believed that the Katchina 
dislike public displays of anger. If they are offended, they refuse to 
bring rain. In a desert culture, this can mean death. It is therefore a 
considerable cognitive dissonance when the children are provoked 
and then publicly ordered to openly display their anger toward the 
Katchina Dancers. This is similar to the concept of “crisis” in the Chi¬ 
nese language: it is represented in the combination of two symbols— 
one represents danger and the other opportunity. This significant 
event can effect a quantum leap to a higher level of function for the 
children (the abstraction of the Katchina spirit as separate from the 
concrete vessel of the Katchina Dancer). A dramatic and painful 
event provides the impetus for further growth and development within 
a patient. 

The children’s understanding of the masked dancers is ritually 
transformed, which transforms the child, who then accepts the real¬ 
ness of Katchinas on another level. Their embodiment through the 
child’s own relatives ultimately completes a circle and allows the child 
to eventually become a Katchina Dancer as well. The notion of a 
dance between two alternate states of reality is clear: there is a rela¬ 
tionship between the Divine and the actions of real people. The adult 
sees both a Katchina and a human dancer at the same time. The child 
sees only a Katchina. The ceremony is a celebration of both. 


SOUTH: INITIATION AND LEARNING 

There is a traditional Twana story (Elmendorf, 1993) that comes 
from the Pacific Northwest about a boy who went camping on the 
wrong side of the tracks one night, and met Dashkaya. Now Dash- 
kaya is a distant relative of At’Atlilya, the one the white people call 
Bigfoot or Sasquatch. She’s not alone. She’s got sisters. But we won’t 
concern ourselves with her sisters right now. 
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This little boy had not actually gotten lost. He had left home 
that morning to go hunting and was enjoying the day so much— 
it was bright and sunny, one of those rare days in the Pacific 
Northwest—that he wandered too far from his home to make it 
back before sundown. So he thought, “I’d better just camp out 
where I am for the night and start back first thing in the morn¬ 
ing,” just as his elders had taught him to do. Well, it wasn’t long 
before Dashkaya smelled the boy. She’s got a supernatural sense 
of smell, and for a good reason. She eats children. As legend has 
it, she carries a big basket on her back that can hold as many 
children as she can eat in a sitting. And she’s always hungry. 
This little boy had just gotten settled in when all of a sudden he 
heard an eerie whistling in the dark. After a while the clouds 
slowly moved across the face of the moon to reveal a giant, hairy 
figure standing quite still, looking directly at him. Now this boy 
had taken Monsters 101 and knew that what was standing over 
him was none other than Dashkaya, the celebrated devourer of 
children. Besides, nothing human could smell as bad as she did. 

Now Dashkaya knew that if she were going to nab this morsel 
of a kid, she’d have to use cunning. She heard the boy’s stomach 
grumbling from hunger. He hadn’t caught much that day to eat. 
She put on the best face she could muster under the circum¬ 
stances—and by this we mean she was so ugly, even a smile 
looked terrifying—and teetered over to the boy who was shak¬ 
ing rather uncontrollably. 

“Know who I am?” she grumbled to the boy, who was now 
covering his eyes and nose. “Well, never mind what you’ve 
heard about me. I’m sure it’s all negative. But it’s all untrue. In 
fact—” she muttered, and leaned over to assess the boy’s plump 
little arms, “—in fact,” she continued saying, as she reached into 
the basket on her back, “I’m not really a bad person at all.” She 
smiled, her teeth glinting in the slight light of the moon. “I know 
little children need lots of good food, and I bet you haven’t eaten 
a thing all day.” She stretched out her hand to the boy, and piled 
high on her palm were juicy berries. “Open your eyes,” she 
screeched, despite herself. “I’ve got something good to eat 
here.” 

And he did, slowly at first, until he saw the hairy outstretched 
hand of Dashkaya, which resembled the hard claw of a bird of 
prey—an owl, perhaps. Piled high on her palm were the biggest, 
juiciest berries he had ever laid eyes on. Just then, they both 
heard his stomach grumble. 
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“Go on,” Dashkaya purred with only a hint of impatience. Af¬ 
ter all, there were more children to catch and this one was taking 
forever to make up its mind. Well, there was no denying the boy 
was hungry. And children don’t deny themselves things as adults 
might. Dashkaya knew that. 


Often stories play with paradox: that what is true on one level of re¬ 
ality may be even truer on yet another level. The boy knows of 
Dashkaya. He knows, as a traditional audience knows, what happens 
when one accepts the offer of the berries. How many alcoholics and 
drug addicts accept the offer of the “first time” knowing what the pos¬ 
sible consequences of their choice might be? How many times do 
people reach once again for the berries or alcohol or the drugs, think¬ 
ing, “This time things will be different. This time it will be a different 
story”? 


As the boy tentatively reached out his own hand, carefully 
avoiding the menacing talons, Dashkaya was busy wiping a 
sticky resin across her other palm, which she had carefully hid¬ 
den behind her hairy back. And just as the moon was once again 
obscured by the clouds she struck out, smearing the boy across 
the eyes with that sap, blinding him. Grunting, she grabbed hold 
of him within his blanket with her talons and heaved the boy 
over her shoulder into her basket. “Now, maybe a little girl too,” 
she thought to herself as she disappeared back into the woods, 
whistling her eerie song. 

The traditional telling of the preceding story describes a routine 
hunting trip—something very ordinary that ultimately brings ex¬ 
traordinary consequences. The boy does exactly what he is told to do 
under the circumstances in which he finds himself. He camps out in 
the woods instead of attempting to make the long journey home by 
night. He makes a competent decision. Similar to the boy in the story, 
we too may make competent decisions based on our set of world- 
views that might result in unexpected and unwanted consequences. 
The very act of making the best choices in one given circumstance 
might achieve the opposite of our intention. 

This story teaches us that even when we do everything right, things 
can go seriously wrong. Everything we may have mastered in our 
lives up to this point, a successful career, family life, prestige among 
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our peers—whatever the case may be—may not provide us with what 
we require to resolve or escape crisis in our personal lives when we 
meet the Dashkaya of alcohol or drug abuse, or any issue we may 
bring into therapy that we cannot seem to resolve. How many times 
have we made choices that led us into situations that seemed even 
more unmanageable than before? Perhaps, as the boy did, we think, 
“Since I’m hungry, I’ll just eat those berries.” The situation then esca¬ 
lates, and we find ourselves experiencing even greater challenges. 
The routines we enjoy in our lives, such as successful careers and 
happy family relationships, can be turned upside down by personal 
crisis in less than a moment’s notice. We do not ask for these disrup¬ 
tions any more than the boy in the story wanted to meet Dashkaya. 
We may reach the point where anything we do based on the very best 
of intentions to extricate ourselves from something unpleasant seems 
to push us even deeper into Dashkaya’s basket and apparently beyond 
our ability to solve the dilemma. 


As the story goes, the boy is carried off to Dashkaya’s camp¬ 
site and dumped out of the basket onto the ground. Soon Dash¬ 
kaya begins to build a huge campfire with which to barbecue the 
boy. She is so delighted at her catch that she begins to sing and 
dance around the campfire. The boy hears her song and his heart 
sinks, the same way that the moon has gone beyond the horizon. 
He begins to think about how his day started, wishing to himself 
that he had never walked so far from his home that morning. He 
wishes the day could start all over again. He begins to think 
about how the day began. It was warm and so wonderful. He re¬ 
members the warmth of the sun upon him, and as he does he 
draws closer and closer to the campfire to feel the heat against 
his face. The heat of the fire begins to warm the sap across his 
eyes. Ever so slowly, the sap begins to melt. Soon the boy can 
see out of one eye, and the world comes into focus. 

He sees the hulking figure of Dashkaya dancing around the 
fire, and around him he sees many other children, blinded as he 
was, all around the campfire. Next to him is a little girl. He turns 
to her very slowly and tells her how he managed to melt the sap 
from his eyes. He tells her not to be afraid, that he has thought of 
a way of saving them all, and instructs the girl to turn to her 
neighbor and whisper the secret into her ear. Soon, all the chil¬ 
dren begin to see again. By now Dashkaya had been dancing for 
some time; her voice'had grown hoarse and she was tired. After 
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all, she was no young woman as far as supernatural monsters go. 
So she turned her back to the fire and faced the children she had 
readied for roasting. Just as she did, the children jumped up at 
once, ran directly toward her and pushed her with all their might 
into the fire. She began to burn; her long hair singed. She began 
to crackle and hiss and her burning body exploded into sparks 
which lit up the sky. From these points of lights emerged mos¬ 
quitoes. That is why, even today, mosquitoes suck human blood. 


WEST: REVELATION AND INSIGHT 

When we work with psychospiritual models to understand the in¬ 
tegration of myth with psychodynamic thought, we need a story 
along with the ability to draw a cognitive relationship to the story. 
Stories, whose richness operates on a metacognitive level of mean¬ 
ing, hold a cognitive “marker.” We tell a story and then we ask, what 
is the moral of the story? In what way does this story relate to our own 
lives? The responses to the story encourage transformative experi¬ 
ence. 

It is interesting to note that in the Pacific Northwest, a wooden 
Dashkaya mask is sometimes carved to have two faces. On the sur¬ 
face, the mask is frightening to look at. It is constructed to represent 
the Dashkaya of legend (see Photo 5.1) with thick eyebrows, mouth 
exaggerated in an “O” shape, and long shaggy hair—unmistakably a 
monster to stay away from. Yet on the versions of these masks that are 
called “transformation masks,” there is a string that operates a hidden 
shutterlike device. Once pulled, it opens the outside mask, splitting it 
in two, and another more human-looking mask is revealed (Napier, 
1986). 

The power of multiple layers of meaning is self-evident in its po¬ 
tential to transform. The mask represents two alternate levels simul¬ 
taneously. Approaching this from a psychodynamic orientation, the 
mask in its duality represents the mechanism of projection. Under¬ 
neath the monster exterior lies a more human face. The mask, insofar 
as it represents two simultaneous levels of reality, is a metacognitive 
construct. In the legend, Dashkaya doesn’t die, but she is “trans¬ 
formed” into a cloud of mosquitoes. In much the same way, the goal 
of standard treatment moving through the primary and secondary 
axes along a diagnostic continuum is to restore the individual to the 
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PHOTO 5.1. Native American Dashkaya Mask. Courtesy of Terry Tafoya. 


most appropriate level of functioning. Clients may discover that the 
challenges they face in life may not disappear with awareness and 
their initiation into alternative ways of understanding. But the chal¬ 
lenges may become manageable. It is important to note for the sake of 
clarification that there is the expectation of continued growth. For 
some therapists, for example, there is an expected continuum of guid¬ 
ing the client from psychosis to neurosis to a more “normal” standard 
of behavior. Just as Dashkaya transforms into mosquitoes, that partic¬ 
ular story may end there, but there are other stories about Dashkaya. 
There are several points along the way where change is possible; we 
don’t leave the client where we find him or her in our initial involve¬ 
ment. 

In the Ai-yai-yesh Girl story, the heroine completes her medicine 
wheel. She begins her journey. She is initiated by the Cedar Tree to 
understand that there are other possibilities. Her eyes “open” in a new 
way and she learns to see in an alternative way, discovering the pat¬ 
terns that have always been around her. It is important to understand 
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that the patterns were there all along, but she didn’t know how to see 
them. The human dancers were always under the Katchina masks. 
The more-human mask hides beneath Dashkaya’s monster mask. 

The Ai-yai-yesh Girl manifests this learning in the construction of 
the baskets, and then brings the knowledge home to her community to 
integrate herself and this knowledge and to enrich those around her. 
Her journey, similar to the journeys of the audience, is not really over 
when the story ends. As long as breath is drawn, we continue to cycle 
through the medicine wheel over and over again—hopefully in an in¬ 
creasing spiral, so that each time we go through the four directions, we 
go through them at a higher level of development and understanding. 

The boy did not plan to meet Dashkaya any more than a client 
might choose to face many of life’s challenges: divorce, death, or any 
number of compelling unpleasant or pleasant circumstances. The 
story tells us that action is needed, but that it may be atypical or even 
counterintuitive. Unexpected resources, ones the boy did not stop to 
consider, appeared to him at the right time. Somehow, this boy real¬ 
ized that the fire which was meant to destroy him was also paradoxi¬ 
cally the method of his survival, and ultimately the instrument of his 
own transformation. There is not the expectation that the client will 
make a quantum leap to wellness. Instead, there is the expectation of 
a series of small steps. 

Working with the at-risk adolescent population presents many 
clinical challenges that mirror the journey of the young boy that 
meets Dashkaya. This Dashkaya story can be told to adolescents for it 
conveys to the listener a number of important moral concepts. (As 
noted earlier, stories often play with paradox and in so doing speak to 
many levels.) The therapist working from a Native American per¬ 
spective can see the story acting out in a young person’s challenges 
and behaviors. For many of the at-risk youth I (Nick) have worked 
with, Dashkaya was the specter of physical and sexual abuse and 
gang involvement. 

A fifteen-year-old of Meso-American, Native, and Hispanic heritage with a 
history of drug and alcohol abuse, physical abuse by her father, and rape at the 
age of fourteen by her adult boyfriend (a gang member), was accepted into our 
six-month residential program. Heavily guarded and pseudomature, she re¬ 
sponded to standard therapeutic technique with guarded suspicion and finally 
with open hostility. This client, a former gang member herself, felt anger, deri¬ 
sion, and guilt toward her mother, whom she perceived as a weak woman who 
could not protect her from an abusive father. The deaths of many of her peers 
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who were victims of gang violence had hardened this client’s resolve to survive 
in a toxic environment that both terrified her and also gave her a strong sense of 
identity. 

A very gifted artist, this female client spent much of her time drawing pictures 
of tough, physically powerful and intimidating women that appeared ready for 
battle. In many of these drawings, scars resembling barbed wire were drawn into 
the faces of her subjects, and a tear in one or both eyes. 

Our sessions began to focus more and more on these drawings and on the in¬ 
tent of this artwork from the perspective of this client, who felt more and more a 
growing sense of helplessness, fear, and sadness as her figures grew more and 
more severe and angry. Similar to the boy who met Dashkaya and remembered 
the warmth of the sun, it took many months of building trust for this client to re¬ 
lease years of pain, loss, and grief. What seemed most dangerous and therefore 
most counterintuitive to this fifteen year-old girl was the expression or demon¬ 
stration of vulnerability, softness, or openness, traits that were perceived by this 
client to be signs of weakness. To remember a time—even if it was created in 
herself—that she felt safe and loved was a daunting task. The years of abuse 
had sapped her vision. 

This client eventually gained insight into the choices she could make to ex¬ 
plore empowerment on many levels, including gender roles within her culture of 
origin as well as the manner in which she could exercise her own competence 
and power. After five months of counseling, this client expressed an interest in 
speaking to other teens similar to herself who were involved in gangs and to use 
her artwork to express the violence of gang involvement. As was the case for the 
boy who met Dashkaya and informed and shared his vision with the other chil¬ 
dren, the transformative circle or hoop for this client was completed when she 
reentered her own community and moved into her mother’s home in the inner 
city with a new set of eyes to see the world around her. 

One Japanese proverb says, “Learning without wisdom is like a 
load of books on the back of an ass.” It is vital to the survival of the 
community that those who are initiated return to let the community 
know what has been seen and learned. In the Dashkaya story, had the 
boy kept his “insight” to himself, he would have perished. By sharing 
his insight, he was able to increase his circle of support and bring 
about transformational change. His individual change allows institu¬ 
tional change. In the same manner the former Ai-yai-yesh Girl re¬ 
turns and changes forever her community through the creation and 
use of her baskets. 


NORTH: TRANSFORMATION 
AND SYSTEMIC CHANGE 


In a crisis situation, it is often after we reach a point of no return or 
hit bottom that we begin to consciously accept that the situation is 
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well beyond our ability to control. We are metaphorically blinded for 
a time and thrown into the bag of a careening monster; very real and 
mounting danger exists and we may lose everything. We sadly con¬ 
clude that escape is not possible in the same way through denial or in¬ 
dulging even more in the same behavior. What has worked in the past 
no longer works. It is important to focus on what remains, on our abil¬ 
ity to grow and to transform beyond what has happened—even after 
so much has been temporarily lost: our freedom to make choices, our 
ability to act decisively, our power to fight Dashkaya. Despite this, 
what remains is hope for recovery. 

One such case involved a female client in her thirties, half Native American 
and half white. She had been sexually abused by her non-Native father. She had 
been hospitalized with depression and had been suicidal. She was also at the 
point of exhaustion from a combination of work, raising a family, and attending 
seminary full-time to become a minister. At the suggestion of a mutual friend, she 
contacted me (Terry) and asked for my assistance. I spoke with her primary 
therapist, and decided to do a naming ceremony. 

Names for Native American people usually have extreme significance. These 
are not the legal and standard names most people are familiar with, but rather 
names of a more traditional nature, most often in the language of the tribe. In 
some Native Nations, it is believed that upon death one will be called by the Cre¬ 
ator by the Indian name and therefore to not have a true name means being spiri¬ 
tually lost. In many communities, names are inherited, where one is named after 
a deceased relative, or one may share a name with a living person. In other situa¬ 
tions, a name may be created or dreamed by a ritual or elder (or in some commu¬ 
nities, by a Two-Spirit person or someone from an alternative gender role). 

Names are also frequently used as a focus for meditation and self-examina¬ 
tion. In other words, when one is troubled, one’s name can be called on in the 
sense of trying to see how the resources of one’s name may influence a chal¬ 
lenge or problem. For example, one of my names would translate as “Child of the 
Eagle.” When faced with a challenge, I might think about how an eagle would 
see the situation—perhaps at a great distance, flying high, so that the problem 
doesn’t seem to be so overwhelming but is put into perspective. 

In this instance, I had decided to do the naming ceremony for a number of 
reasons. First of all, it allowed the patient to die symbolically—in terms of ad¬ 
dressing her suicidal ideation and as a way of dealing with her incest abuse 
issues—and yet to be reborn as a new person, since the naming is seen as a 
type of spiritual rebirth. Given that the patient did not grow up in her own Native 
family (the mother had died when she was very young, and she was reared by 
her non-Native father), the Indian name would also confer a sense of status and 
recognition within the local Native community. Finally, it also permitted future 
pacing, for she was instructed that she would need to sponsor a giveaway within 
a year after receiving her new name. In accordance with tradition, she would 
have to give away gifts in one of the longhouses before her name could be an¬ 
nounced formally in the community. Naming ceremonies will almost always in¬ 
volve a giveaway. This allowed her to focus on getting well enough to return to 
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work in order to be able to pay for objects that would be given away in the 
ceremony, rather than place her focus on her depression. 

Various hospital personnel were formally invited to the ceremony, along with 
her husband and other members of her family. The escorting is a very standard 
procedure for most naming ceremonies in the Pacific Northwest. For example, if 
a male is getting named, then two men will walk side by side with the namee. If it 
is a woman, then two women are chosen. Because of her mixed heritage, I re¬ 
quested that she be escorted into the naming by a Native friend of hers and also 
a non-Native (in this case, the clinical director of the program). After drumming 
and singing, the name was announced, the English translation of which would be 
Salmon Woman, meaning “She Who Is Renewed.” The following story was then 
shared that explicated the name. 

Long ago, a Woman of the Waters fell in love with a Native Man. She 
took him to meet her father, the Chief of their People. To honor the man he 
sponsored a feast and instructed all present that they must return to him all 
the heads, tails, skin, and the bones of the salmon they were about to eat. 
Being contrary by his nature, the man wondered why he must do this, and 
secreted a bone between his cheek and gum. When the salmon had been 
eaten, the Salmon Chief gathered the heads, tails, skin, and bones to¬ 
gether and put them into a basket. He made as if to throw the remains into 
the water once, twice, thrice, and then on the fourth time threw them into 
the water. The water began to bubble and churn, and from the center 
stepped the Chief’s youngest son, but he limped as he came forward. 

“Who has kept out a bone?” questioned the Salmon Chief. “My son is 
not whole!” Quickly the man brought forth the missing bone and gave it to 
the Chief, who repeated the ritual. 

This time the boy stepped forward without a limp, fully restored. The 
Salmon Chief told the man that because of the love his daughter had for 
him, the Salmon People and the Humans would enter into a covenant. As 
long as the Salmon were treated with respect and this ritual would be car¬ 
ried forth by the Humans, the Salmon would return to feed the people. 

Just so, the First Salmon Ceremony remains a significant part of Northwest 
traditions. The first salmon of the season is caught and called by the Salish peo¬ 
ple, see-yapi which roughly translates as “noble one.” The fish is escorted on a 
bed of fern and sung in (as the namee is brought in with drumming, rattles, and 
song). The salmon is cooked, and the head, tail, skin, and bones are saved, to be 
taken and thrown into the spawning grounds. This way the Circle of the Salmon is 
completed. The analogy of the salmon of Native tradition to the Christian Eucha¬ 
rist is well known in the Pacific Northwest. The story also plants the idea of re¬ 
newal and rebirth, and links into the patient’s self-image of someone who gives 
to her community but with the additional suggestion to not give away oneself 
completely, in the manner of Old Mother Hubbard of nursery rhyme fame. 

The patient was released from the hospital the following day, and within the 
year she successfully had her giveaway in one of the longhouses, as scheduled. 
In an interesting side note, a few weeks afterward, she called me. She was hav¬ 
ing a series of disturbing dreams related to the incest that she felt was connected 
with her ongoing therapy, and she wanted to know if she needed to fully reexper¬ 
ience the traumatic emotions related to her past. On a personal and professional 
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level, I don’t think that is absolutely necessary, but I hesitated to tell her that since 
I was not her primary therapist, and I was unsure of her primary therapist’s train¬ 
ing and focus. The clinical director of the program was a mutual friend. She later 
telephoned me to say that the patient had gone into a trance state, apparently 
demonstrating the nonverbal signs that she had exhibited during the naming 
ceremony, and stated, “I don’t have to have the dreams.” She later reported that 
the dreams had stopped. 


SELF-CARE AND INTEGRITY: 

GUIDES FOR THE HEALER 

One of the additional Native American teachings is that every time 
you heal someone, you give a piece of yourself away, until at one 
point you will need healing yourself. In many of the Pacific North¬ 
west communities, the “patient” is placed on a chair in the center of a 
circle of his or her family, friends, and supporters. The Indian doctor, 
a term much more frequently used than “medicine man” or “medicine 
woman,” will often tell those present, “One day you will sit in the 
chair yourself.” This serves as a reminder that those involved in heal¬ 
ing must never think of themselves as superior to the patient, but that 
we are all part of a great circle and a circle has no “head” or “top.” In 
fact, in some teachings, one is not permitted to work full-time as a 
healer until after retirement from a more standard occupation. This 
stems from the idea that if your income is derived from working only 
with “sick people,” then you’ll have an unconscious desire to keep 
them sick or your income would stop. 

There is a very respected and beloved teacher, spiritual leader, and 
healer of the Twana people from the Skokomish Reservation: Bruce 
Miller, or Subiyax (his Indian name). Well known as a traditional sto¬ 
ryteller, he was asked in the spring of 1999 to present at a multicounty 
coalition on mental health services for Native people on the many 
reservations located within the counties. After dinner, he was re¬ 
quested to tell some stories before children came in from the Port 
Gamble S’Kallam Reservation to perform their Coastal style danc¬ 
ing. He closed with the following story: 

Long ago, it was very important to seek out one’s Power . . . 
what we call in our language your skalulitut. Bear had fasted 
and done all the proper things in seeking his Spirit Power, and 
returned successfully. He invited all the animal people to his 


Dancing the Circle: Native American Concepts of Healing 


141 


longhouse to provide them a feast in celebration of his vision 
quest. He worked hard, and he and his relatives provided all 
sorts of different and delicious foods the various people loved to 
eat: clams and salmon and sea urchin eggs, roots and berries. 
The people were very impressed by how much there was and 
how many different types of foods there were. There was only 
one thing missing. In the tradition of the Northwest Coast, peo¬ 
ple liked to dip their food in oil. This was considered very high 
class and chiefly people traded for the oil, and it was most nor¬ 
mally seal oil or oil from oolikan or the candlefish. When the 
people started to complain about not having oil. Bear announced 
it was time to demonstrate his new Spirit Power. His relatives 
brought out bowls made of shells and placed them around the 
fire. The people all watched in anticipation. 

Bear began to sing his new spirit song. “Hu hu yea, hu hu yea, 
hu hu yea hee ha, hu hu yea hee ha.” As he held his hands over 
the bowls, oil began to drip out, and his relatives passed the oil 
among the people to use. 

Bluejay was most impressed of all. When he left, he called all 
of his relatives together and told them, “Bear has done some¬ 
thing very wonderful and has shown how truly high class he is 
with his Spirit Power. The truth is that we are not considered 
high class at all, is this not true?” Sadly, his relatives nodded 
their heads in agreement. 

Now, it was well known that Bluejay was always curious 
about what others did and always tried to imitate them, which 
always brought him sorrow and pain. He never thought about 
how really hardworking the people he was trying to imitate had 
been and how much preparation their actions took. He just saw 
the results of the labor and always thought he could do it as eas- 
ily as they made it look. So he turned to his relatives and said, 
“And as you know, I myself recently went on a vision quest. Do 
you remember a while back when I was gone for a few days?” 
The others looked at each other. No one could remember Blue¬ 
jay having been gone. “Well, no matter. Anyway, I myself have 
received a Spirit Song, and I want us to gather food to provide a 
feast for people and then I will demonstrate my new song for ev¬ 
eryone to admire and we will be proclaimed truly high class 
people.” 

His relatives worked very hard (much harder than Bluejay, 
who said he needed to rest to make sure his Spirit Power was at 
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its full strength) gathering food to use in the feast, and invited 
the people to Bluejay’s longhouse on the following full moon. 
The people were impressed by the variety of foods but again no¬ 
ticed that such a wonderful feast was spoiled by the absence of 
oil to use for dipping. When Bluejay heard them start to com¬ 
plain, he announced that he was now ready to demonstrate his 
new Spirit Song. His relatives put shell bowls around the fire 
and waited in eager anticipation. Soon they all would be recog¬ 
nized as coming from a high-class family. Bluejay stood up and 
stretched, trying to remember Bear’s song. He hadn’t really 
been paying that much attention to the song itself; he had been 
thinking of how wonderful it would be for the people to admire 
him singing it. He cleared his throat and sang, “Hu Hu yuh— 
hmmm—Yah Hu Hu Hu . . . ” and as he held his hands (really 
they were his feet) over the fire, he tried so hard to remember the 
song that he didn’t notice his feet were beginning to char and 
burn from the heat of the fire. His toes began to curl up. 

Bear stood up and pulled Bluejay away from the fire, saying, 
“Look, my people—look what happens when you do not truly 
respect the skalulitut. A sacred song is never something that you 
can steal; it is not something you can pretend to have. And now 
Bluejay will be marked for life, for he will never be able to walk 
again. ” And just so, today the Bluejay cannot walk like a nor¬ 
mal bird, a bluejay can only hop. And if you look closely at his 
feet, you will see they are charcoal gray and curled up as if they 
had been burned in a fire. 

The storyteller finished his story and rolled his wheelchair off the 
floor to make room for the young dancers entering. The previous 
year, he had been moving a desk filled with heavy drawers of books. 
“I thought, ‘Well, I should really take the books out,’ but then I said to 
myself, ‘Nah, I’m a big macho man. I can just lift the whole thing 
up.’” 

When he did, one of the drawers fell out on his foot. Because of his 
diabetic condition, he had no feeling in his feet, and he did not recog¬ 
nize the seriousness of his injury. His foot had actually been broken. 
By the time he sought treatment, three toes had to be amputated due 
to gangrene. He continued to have problems with the foot, which was 
eventually amputated as well. A friend from eastern Washington 
State was assisting him and spun him around too quickly in his 
wheelchair, hitting the newly stitched leg and ripping out the stitches. 
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He then acquired septic blood poisoning and was very close to death. 
The leg was eventually amputated a few inches below the knee. He 
has been adjusting very successfully to the loss of his leg through 
crutches and a wheelchair, joking about how difficult it was for him to 
use the clutch. 

During traumatic events, Native people will use the stories they 
grew up with to make sense of their lives. A significant event such as 
the loss of a leg makes one question of, “Why did this happen to me? 
What is the meaning of this?” Bruce Miller also used the story in yet 
another way. As I pushed his wheelchair away, we passed the director 
of the agencies attending the conference. He went into great detail 
with the director of how we were related to each other, and that I had 
the hereditary right to use the stories and songs of his family, know¬ 
ing that I would be presenting the following day. He was explaining 
to the director that my use of the Twana songs and stories were 
legitimate—that I was no Bluejay. Stories can provide so many layers 
of meaning. In the Twana language, for example, the phrase “He hops 
like a bluejay” means that someone is a thief. 


CONCLUSION 

In using Native American traditions and stories as part of the healing 
process it is important to be respectful not only to the skalulitut but to 
all beings. An elder stood before those assembled in the longhouse a 
few years ago and said, “When I was a girl, we were taught that every¬ 
thing was a person. The chair was a person. The dish was a person. The 
table was a person. We are all people; we are just different types of peo¬ 
ple. It is when we stop treating so-called ‘objects’ with respect that we 
also learn not to respect one another.” Often well-meaning non-Native 
people will approach traditional spiritual people and elders wanting to 
learn from them but with no realization that the conventional educa¬ 
tional methods they are most familiar with are not what they will find 
in Native communities. Learning how to do a ceremony or a ritual can 
take a tremendous amount of preparation and training, because it is 
clearly understood that the action itself is only a small part of the actual 
process (see Photo 5.2). 

For example, a number of years ago, a group of Navajo people was 
given Super 8 video cameras and asked to record the process of mak- 
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PHOTO 5.2. Workshop in Tuscany on Native American Ritual. Courtesy of Terry 
Tafoya. 


ing rugs (the Navajo are well known for their weaving arts). When the 
thirty-minute films were returned and developed, they were very sim¬ 
ilar in content. They would show twenty-four to twenty-six minutes 
of sheep, of sky, of land, of water, of flowers, and only the last four to 
six minutes of the films would show someone actually weaving the 
rug itself. In other words, just as Zen archery teaches that the least im¬ 
portant moment is the releasing of the arrow, so too do many Native 
peoples recognize that many actions are extremely complex and not 
easily understood. 

In a relatively short period of time, a person might be taught how to 
make a basket; but that won’t make the person a basketmaker, as the 
Aye-yai-yesh Girl was. That is why, historically, individuals wanting 
to learn to “be” would be apprenticed to someone who was already a 
master in the field of interest. If you wanted to become a basketmaker, 
you would actually live in the household of the master basketmaker. 
In this way, you could observe how a basketmaker responds to the 
world when he or she is not making baskets, which, of course, is the 
majority of his or her life. Thus, a basketmaker sees the world in a 
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fundamentally different way than a hunter will, and the hunter sees 
the world in a different way than the healer will. Learning to see in 
this manner is not something you acquire from a six-week course in 
basketmaking that meets an hour a day. 

Too often non-Natives try to observe a Native event or ritual, and 
like Bluejay, take away a part of it without fully understanding the im¬ 
plications of what they are doing. For example, in most Native tradi¬ 
tions, a vision quest would never be attempted alone. It is understood 
that not all spirits are those with the best interests of human beings at 
heart. There are some very potentially dangerous things out there be¬ 
sides Dashkaya. A vision quest is fully understood by Native people as 
a potentially life-threatening event, and it is treated accordingly. 

Some non-Natives seem to take the attitude, again, like Bluejay, 
that they see something done, figure out the “active ingredients,” and 
leave out the bits and pieces that they don’t see as being relevant. 
They lack the understanding that the “irrelevant” pieces are part of 
the whole and of the balance of things. This is the same attitude that 
causes lumber industries to see some trees as “desirable” for eco¬ 
nomic reasons and other trees as “waste” because they are not profit¬ 
able, but being blind to what role the “waste” plants play in the total 
ecology. 

Stories tell us that a difficult, painful experience—be it along the 
lines of addiction, physical or sexual abuse, or loss—has in it the dor¬ 
mant seeds and the potential for transformation. The Native philoso¬ 
phy holds that each transformation brings about the necessary teach¬ 
ings and experiences for the next crisis and transformation, and that 
this process is a circle of greater and greater self-awareness as well as 
awareness of one’s place in the universal circle of friends, family, na¬ 
tion, and beyond. 

So we tell the stories to let the insight be passed on in a way that al¬ 
lows people to remember who they are—to let them see the shadow 
without running away. We tell the stories to let people remember that 
there are always alternatives. We tell the stories and, sometimes, the 
stories tell us. 
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SUFISM 


Sufism is a path of the heart leading to union with the Beloved. Na¬ 
tive Middle Eastern and Sufi practices focus on helping students and 
clients to understand their inner reality, to find purpose in life, and to 
recognize diversity in their feelings and interior states. These healing 
processes also enable practitioners to discover healthy ways to relate 
to self and others. Stages of development are facilitated by move¬ 
ment, sound, breathing, body awareness, and depth work with the in¬ 
ner self (naphsha). The focus of these practices is to experience love 
in all of its varieties of expression. This is more than a warm, “feel¬ 
good” experience that can be lost at a moment’s notice; it is rather an 
incomparable union of hearts that goes beyond any romantic ideal or 
mental concept. This is the love that illuminated the Sufi poet Jela- 
luddin Rumi’s heart, teachings, turning, and poetry. 

If you want what visible reality can give you, 
you’re an employee. 

If you want the unseen world, 
you’re not living your truth. 

Both wishes are foolish, 
but you’ll be forgiven for forgetting 
That what you really want is 
love’s confusing j oy. 


747 
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And gamble everything for love, 
if you’re a true human being. 

If not, leave this gathering. 

Half-heartedness doesn’t reach into majesty. 

You set out to find God, 

but then you keep stopping for long periods 

at mean spirited roadhouses. (Barks, 1993, p. 45) 

Dr. Neil Douglas-Klotz explains how Sufi traditions use move¬ 
ment to increase awareness. As practitioners develop a more subtle 
awareness of movement they also develop a heightened awareness of 
transpersonal influences and energies. Aspects of the personality are 
illuminated and the potential for spiritual awareness is increased. 
This knowledge of body, movement, and breath is integrated in a 
modern-day manifestation of Sufism found in the Dances of Univer¬ 
sal Peace, which are practiced worldwide. Dr. Douglas-Klotz ex¬ 
plains how these dances facilitate community, encourage peace and 
healing, and awaken subtle awareness offering alchemical transfor¬ 
mation. They are also used in groups for the developmentally dis¬ 
abled, in substance abuse recovery programs, and in special educa¬ 
tion settings. 

This chapter encourages the reader to listen to the inner prompting 
of the heart. Human beings long for something more meaningful to 
guide them in this new millennium. In a world dominated by the Internet 
and other rapid-fire means of communication, Sufism conveys a mes¬ 
sage of healing that leads to the one true love that unites us all. 


Chapter 6 


The Key in the Dark: 

Self and Soul Transformation 

in the Sufi Tradition 

Neil Douglas-Klotz 


Once upon a time . . . 

It is late at night. The legendary wise fool, Mulla Nasruddin, 
is crawling on his hands and knees under a corner streetlight. A 
close friend discovers him and, thinking that Mulla may be a lit¬ 
tle drunk, tries to help: 

“Mulla, let me help you up! Do you need help to find your 
way home?” 

“No... no, my friend.... I’ve lost the key to my house. Here... 
get down on your hands and knees and help me look.” 

Groaning, Mulla’s friend lowers himself onto the hard pave¬ 
ment and begins to crawl around. He makes a thorough search, 
peering into all the crevices in the cobblestones, gradually and 
laboriously widening his search. After what seems like hours, 
his knees are aching. No luck. 

“Mulla, I’ve looked everywhere within thirty feet. Are you 
sure you lost your keys here?” 

“No . .. actually, I think I lost them about a block away, over 
there.” 

“Mulla, Mulla—you idiot! Why are we wasting our time here 
then?” 

“Well, the light was better here . . .” 

Sufism is a tradition of contrasts and paradoxes. To understand it, 
one must go beyond stereotypical images of turbans, long robes, and 
whirling dervishes. Although Western culture has taken Sufi poetry 
and teaching stories, like the previous one, to its heart, it tends to see 
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them as entertainment, divorced from their original educational and 
therapeutic context. This is not wrong, because the stories and poetry 
convey truths that the subconscious mind recognizes, even if the con¬ 
scious mind does not understand them. At the same time, Sufism 
presents a very profound psychology aimed at self-realization, which 
it defines as becoming a fully human being. 

This chapter shows how psychospiritual theory and practice from 
the Sufi tradition can inform a person’s psychological healing and 
soul journey. It begins with a necessary yet brief bit of history and 
background, then proceeds to examine, from a psychological stand¬ 
point, the best-known component of Sufism: Sufi stories and poetry. 
The middle part of the chapter discusses the view of the soul in the 
Sufi tradition as a multilayered, multifaceted reality, more akin to a 
community than an individual. Toward the last third of the chapter, I 
examine, from a psychological view, practical techniques used by 
Sufi teachers to accomplish these goals, including breathing, body 
awareness, sound, music, and movement, including dance and whirl¬ 
ing. The chapter also contains several brief case studies. To conclude, 
I examine application of some of these practices to Western psycho¬ 
therapy and other integrative health models. 


HISTORY AND BACKGROUND 


The term sufism simply means “wisdom” and was first given to a 
collection of mystical practices and training about 300 years after the 
time of the prophet Muhammad (peace and blessings upon him). 

Sufis disagree about their origins. Some say that their practices go 
back to ancient Egypt or previous native mysticisms in the Middle 
East. Other Sufis say that Muhammad first brought a mystical-spiri¬ 
tual path (Sufism) which was later formulated into a religious organi¬ 
zational system that came to be identified with the word Islam , which 
simply means “surrender to divine Unity.” In this view, Sufism is not 
the esoteric side of Islam (as most sources explain it); rather, the orig¬ 
inal was Sufism. For this reason, some Sufi groups in the Middle East 
and Asia as well as in the West allow practitioners of Judaism, Chris¬ 
tianity, Hinduism, and other religions to become Sufi students. 

Still other Sufis take a more narrow approach and view Sufism as a 
later mystical offshoot from Islamic religion, with the necessity that 
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practitioners follow particular, culturally defined rules of worship 
and practice. 

In relation to all this, it is simplest to say that Sufism represents a 
surviving form of Middle Eastern mysticism. The various Sufi orders 
and schools throughout the world differ in many respects but are 
united in their view of the soul, as well as in their emphasis on the 
need to practice remembrance (called dhikr) of divine Unity. Some 
Sufi schools use primarily silent meditation; others employ music 
and movement. Some use stories, poetry, or dream interpretation for 
transformations; others emphasize practical work in the world. 

Rather than proceed in the abstract, the next section examines spe¬ 
cific examples of Sufi stories and poetry in order to reveal some of the 
psychological underpinnings that unite all Sufi approaches. In the 
same way, a traditional Sufi teacher generally proceeds from concrete 
to abstract, from experience to concept. 


THE ECOLOGY OF MIND 
IN SUFI STORIES AND POETRY 

Traditionally, Sufi stories are not artistic performances. Instead 
they arise within a spiritual community where the mutual search for 
wisdom demands a response to the moment, not a rehearsed enact¬ 
ment. The stories are often interspersed with spiritual practices or 
meditations that prepare the way for them or that lead one to the door¬ 
way of an experience the story implies. 

Sufi stories may express humorous, sad, or mixed emotions, but 
generally they are not moralistic, nor is there one particular point to 
“get,” as in a joke or riddle. The stories may have many layers; the 
most obvious ones often give way to the more subtle only with time 
and experience. 

For instance, the story of Mulla Nasruddin that begins this chapter 
may seem utterly absurd. Yet upon reflection, how often do we look 
for answers to problems in ways that we are used to looking, even if 
they are not effective? The Western Sufi Ahmed Murad Chishti 
(Murshid Samuel L. Lewis, d. 1971) once said, “The reason we don’t 
solve problems is that the answers interfere with our concepts” 
(Cohn, 1972). We tend to look with and through our conscious mind, 
rather than going into the shadow side of our subconscious where the 
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answers may lie. On another level, we can see all of the characters 
and elements of the story as occurring within one psyche: Mulla, the 
friend, the light, the street corner, and the key. 

In general, most Sufi stories aim to help us “unlearn,” that is, to go 
beyond the emotional boundaries and mental concepts that enclose 
the sense of who we think we are. As we go beyond these boundaries, 
we find ourselves in the province of what one may call “wild mind.” 
We discover an inner landscape that is both richer and less controlled 
than the safety of fixed ideas and rules. Gregory Bateson (cited in 
Donaldson, 1991) called this type of approach “ecology of mind,” 
recognizing that consciousness operates much more like an ecosys¬ 
tem than anything else, and that “mind” is embedded in an ecological 
reality, within and without. 

Seven hundred years earlier, the Persian Sufi Mevlana Jelaluddin 
Rumi said something similar (Barks translation, 1990, p. 113): 

The inner being of a human being 

is a jungle. Sometimes wolves dominate, 

sometimes wild hogs. Be wary when you breathe! 

At one moment gentle, generous qualities, 
like Joseph’s pass from one nature to another. 

The next moment vicious qualities 
move in hidden ways. 

A bear begins to dance. 

A goat kneels! 


As we recover a sense of the wild within, we may also come into a 
new relationship with nature outside of us. Each being in the natural 
world is beautiful and of value in itself: each is a unique face of the in¬ 
expressible Only Being, the divine Beloved. 

Specific aspects of Sufi spiritual practice work with the part of our 
psyche (nafs) called the “animal soul” and even the “plant soul.” The 
arrogance of considering only humanity worthy of an interior life is 
renounced. One begins to realize that no adequate life of any kind— 
“spiritual” or “practical”—is possible without considering the whole 
of our nature, that which we fear as well as enjoy. A predecessor of 
Rumi, the thirteenth-century Persian Sufi Mahmud Shabistari says in 
his The Secret Rose Garden (Douglas-Klotz, 1995, pp. 114, 132): 
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Look around you! 

This world is tremendously mingled: 

Angels, devils, Satan, Michael— 
all mixed up like seed and fruit! 

Atheist with fundamentalist, 
materialist with mystic. 

All cycles and seasons, 
years, months, and days 
converge at the dot of now: 

“In the beginning” is “world without end.” 

This holistic or integrative point of view was also present from the 
beginnings of Islamic science (a science that did much to help Europe 
out of its own Dark Ages through the Moorish influence in Spain). As 
the Sufi scholar Seyyed Hossein Nasr (1968, pp. 3, 5) notes in Man 
and Nature , written more than thirty years ago: 

For a humanity turned towards outwardness by the very pro¬ 
cesses of modernization, it is not so easy to see that the blight 
wrought upon the environment is in reality, an externalization of 
the destitution of the inner state of the soul of that humanity 
whose actions are responsible for the ecological crisis. . . . 

[Some Western] thinkers forget that the pure monotheism of 
Islam which belongs to the same Abrahamic tradition as Juda¬ 
ism and Christianity never lost sight of the sacred quality of na¬ 
ture as asserted by the Quran, and that Oriental Christianity and 
Judaism never developed the attitude of simple domination and 
plunder of nature that developed later in the history of the West. 

In this sense, Sufi stories and poetry represent an early eco- 
psychology; this is no doubt the reason why they appeal to the mod¬ 
ern Western mind, which has lived for hundreds of years in a cosmol¬ 
ogy that divides humanity from nature and the divine. One of the 
main insights of ecopsychology says that much of what we call a per¬ 
sonal psychological problem finds its roots in a deep collective denial 
and despair about what is going on in the natural environment. 
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In many Sufi stories, we find that our relationship to animals and 
nature is not only symbolic of our inner state but that we humans can 
become reflected in the inner lives of animal s. To continue the section 
from Mevlana Rumi (Barks translation, 1990, p. 113): 

Human consciousness goes into a dog, 
and that dog becomes a shepherd, 
or a hunter. 

At every moment a new species rises in the chest— 
now a demon, now an angel, now a wild animal. 

There are also those in this amazing jungle 
who can absorb you into their own surrender. 

If you have to stalk and steal something, 
steal from them ! 

In Sufi stories, the world of animals and nature is inexhaustibly 
wild and mysterious. According to a Sufi, our human efforts to “do¬ 
mesticate” nature parallel our attempts to domesticate and deaden our 
inner life by holding onto the past or projecting ourselves into the fu¬ 
ture through what Rumi calls elsewhere “imitation.” A modern syn¬ 
onym for this word might be “addiction”—a mindless, unfeeling, re¬ 
petitive action that distracts us from the present moment. 

Only when the universe breaks through to shock us—through the 
death of someone close, falling in love, intense joy, or a confrontation 
with some experience we cannot categorize—do we wake from sleep. 
Again, from a different section of Mevlana Rumi’s Mathnawi (Barks 
translation, 1991, pp. 16-17): 

A farmer once tied his ox in the stable. 

A lion came and ate the ox 
and lay down in its place! 

The farmer went out late at night 
to check on the ox. He felt in the corner 
and rubbed his hand along the flank of the lion, 
up the back, feeling the shoulder, and around 
the chest to the other shoulder. 
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The lion thinks, “If a light were lit 
and this man could suddenly see, 
he would die of the discovery. 

He’s stroking me so familiarly, 
because he thinks I’m his ox.” 

So the imitator doesn’t realize 
what he’s fooling with. God thinks, 

“You fake. Sinai crumbled and split 
with jets of blood streaming from it 
for the sake of the name 
that you say so thoughtlessly. 

You learned it from your mother and father, 
not from your own experience.” 

Metaphorically speaking, if all “lions” become our tamed oxen, ei¬ 
ther inner or outer, who will awaken us and how will the cycle of in¬ 
terdependence continue? Hearing poetry and stories such as this 
speaks in a deeper way to the psyche of the listener. They affirm a re¬ 
ality of wholeness that one may recognize only in dream, in the mo¬ 
ments between sleeping and waking, while making love, or while 
fully engaged in play or artistic creation. 


VIEWS OF THE SELF AND SOUL 

The Sufi teacher works first with story, metaphor, poetry, spiritual 
practice, or music to get beyond and behind the blocks that the con¬ 
scious mind puts up to avoid recognizing its greater (and often terri¬ 
fying) place in the universe. Then, shifting points of view, he or she 
may step back from these teaching modes, and give the conscious 
mind a schema, map, or philosophy to help reorient it in harmony 
with the subconscious learning that has already occurred. 

Behind the seemingly “wild” expression in Sufi story and poetry, 
we find a detailed and subtle view of the psyche. A teacher usually 
gives these maps to students only at a later stage, however, because 
the conscious mind too easily assimilates a map and mistakes it for 
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the territory itself. For this reason, grand psychological “theories of 
everything” seem to the Sufi doomed to failure because they either 
trivialize a profound reality that cannot fully be made conscious or 
else fabricate another orthodoxy that becomes a philosophical dogma. 

The psychology of Sufism centers on the subconscious self (nafs) 
and its present and potentially more conscious relationship with di¬ 
vine Unity (Allah) as soul (ruh). This involves what the twentieth- 
century Sufi Hazrat Inayat Khan (d. 1927) called “the annihilation of 
the false ego in the real” (1960, p. 21). The nafs participates in the di¬ 
vine being in the same way that an individual quality of Unity (called 
sifat) participates in divine Essence (called dhat). Together divine 
Unity (Allah) and Essence (dhat) make up a psychologically male- 
female concept of the Sacred. Similarly, the individual soul can be 
said to have both male and female aspects that make up full humanity. 

As mentioned in the section on stories and poetry, the nafs itself 
presents the many different faces of an inner ecology, including hu¬ 
man and nonhuman potentials. In classical Sufi literature, various 
names for these potentials are given. I have provided English equiva¬ 
lents: 


• The “animal/plant soul” presents an instinctual relationship 
with the natural world or cosmos. 

• The “reciprocal, causally oriented soul” presents the give-and- 
take relationship of being human. 

• The “harmonious soul” presents a relationship that is surren¬ 
dered to the universal sense of purpose pervading the cosmos. 
This might manifest as an interior saintly life. 

• The “blessing soul” presents a relationship that actively gives 
help in the form of what Sufis call blessing-magnetism ( baraka). 

• The “knowing soul” presents an illuminated and illuminating 
relationship to its surroundings in which teaching (either ver¬ 
bally or nonverbally) may be present. 


Once a student begins to realize, through spiritual practice, the 
many elements of the inner personality as well as the transpersonal 
dimensions of soul (which one initially feels as “beyond the self”), he 
or she may begin to feel overwhelmed. For instance, as a result of do¬ 
ing sacred movement practice in Sufism, more than one person has 
told the author, “I feel there’s so much going on, I don’t know what to 
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do with it all!” At one moment, students will begin to feel all that’s 
holding them back, inhibiting not only movement but all areas of life. 
At another moment, they may feel a very grand sense of the trans¬ 
personal, of the whole—of moving in union with another person, the 
group, or the divine Beloved. 

Between these two extremes—personal limitation and boundless 
Unity—lie all the movement and personality training that needs to be 
done. As one narrows the gulf between personal limitation and divine 
freedom, one perfects one’s movement, so to speak, in all areas of 
life. Form is an expression of quality of feeling in the eye of the 
teacher. As mentioned, the nafs does not respond well to concepts or 
verbal direction; it does respond to pictures, music, and body aware¬ 
ness sensations created through movement and dance. A teacher can 
tell much about students by watching their movements, for the body 
reflects and holds subconscious impressions and patterns—some 
helpful, some not. 

Both classical and modern teachers of Sufism have regarded the 
nafs as proceeding through various gradations of refinement. These 
also relate to the refinement of breathing and its responsiveness as 
felt and shown in the body-mind, or soma (Suhrawardi, 1979, 127ff.; 
Khan, 1960, 166ff.). 

For instance, the first phase of nafs may begin with the soma feel¬ 
ing nothing but its own outward sensations. The soma does not distin¬ 
guish inward states or acknowledge feelings; it holds tension and 
rigidity in absolute and habitual patterns. Psychologically, the con¬ 
scious self is totally driven by subconscious desires and impressions. 

In the following phases, the soma begins to reflect more and more 
flexibility, until one reaches a stage in which feeling, thought, and 
movement are united. Limitations still exist, but one begins to be 
aware of the role that personality limitations play within a unified 
view of the whole being, that is, of the divine Essence (dhat) and 
Qualities (sifat). At this level of self-acceptance, an individual be¬ 
comes both a comfort and help to those around him or her. The person 
who has awakened the “blessing soul” (nafs-i-salima) becomes de¬ 
voted to service and to delivering all others from the tyranny of “ego- 
self,” realizing at the same time that all beings are both inside and out¬ 
side of the self. The modern Sufi Hazrat Inayat Khan commented on 
this: “There is one Truth, the true knowledge of our being, within and 
without, which is the essence of all wisdom” (Khan, 1960, p. 20). 
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Using any sort of hierarchical gradation encourages the tendency 
to rate one’s progress and to become so preoccupied with it that one 
cannot move forward. This is why a sense of feeling, devotion, and 
compassion for others is cultivated at the outset. Students also contin¬ 
ually need to apply it to themselves, as well as to realize that one actu¬ 
ally goes through “stages of nafs ” every day or even every moment. 
Nothing is lost. The inner ecosystem is simply known more fully. The 
development resembles an ascending spiral more than a ladder. 

Consequently, a Sufi would say that a person’s movement becomes 
more “spiritual” as it shows less domination by ego (“what others 
may think”) and more integration with all levels of self—including 
body and emotions. 

Because beginning students may find it most difficult to face their 
“inner demons,” the Sufi teacher may initially attempt to direct their 
love and compassion to the transpersonal, the divine Beloved. Here 
also classical Sufism distinguishes gradations of surrender or efface- 
ment (fana) in the divine: 

• jana-fi-sheikh: effacement in the personal teacher or guide 

• fana-fi-pir: effacement in a teacher who has passed on 

• fana-fi-rasul: effacement in a divine messenger, prophet, or hu¬ 
man ideal 

• fana-fi-lillah: effacement in the being of the One Being 

• fana-i-baka: effacement in a resurrection into one’s true nature 

To give an example of the way this works in practice, the American 
Sufi Ahmed Murad Chishti (Murshid Samuel L. Lewis) revived a 
Sufi science of walking meditation or attunement. In one such prac¬ 
tice, the student is encouraged to walk in the footsteps of one’s 
teacher or imagine the rhythmic presence of the teacher as one moves 
(a practice called tassawuri or, literally, imagination) (Lewis, 1991). 

When the student can easily move in effacement with one person, 
then that same sense of fana may be directed to a teacher, or the 
teacher’s teacher, then to a human ideal (such as a saint or prophet), 
then ultimately to the Only Being. In the final stage of the process of 
fana one is effaced in one’s own personality as it resides in total con¬ 
nection with the divine. This is a state expressed well by the medieval 
Christian mystic Meister Eckhart: “I see now that the eyes through 
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which I see God are the eyes through which God sees me” (Fox, 
1983, p. 21). 

Because of this multilayered progressive approach to transforma¬ 
tion, the teacher/student relationship takes on great significance. By 
definition, the student is intended to move beyond the teacher, who is 
primarily seen as a companion on the path. The relationship is so im¬ 
portant that it is universally viewed in Sufism as being empowered by 
a living chain of transmission (silsila) that includes all past teachers 
of one’s lineage. 

According to Samuel L. Lewis (1986, p. 322), the “teacher” is the 
positive pole and the “student” the negative pole of one battery, 
which, strictly speaking, is empowered by the only Teacher (Allah). 
When current flows through the battery, due to the trust between both 
parties, then transformation occurs in both persons. In this regard, 
Hazrat Inayat Khan deals with Western psychological notions of pro¬ 
jection and transference as an aspect of the mental/emotional world 
called the “palace of mirrors.” 

In all cases, it is the teacher’s responsibility to stay as clear as pos¬ 
sible, using his or her own therapeutic process or spiritual practice to 
make sense of what is going on. Teacher/student relationships in Suf¬ 
ism, as they have entered modern Western culture, have not been 
immune to confusion. For instance, certain traditional Sufi ways of 
relating respectfully, called adab, were linked to an underlying un¬ 
derstanding of relatedness to one’s community. 

These ways were taken for granted in Middle Eastern or Eastern 
cultures, but are entirely unknown in Western culture, which sets a 
high value on individuality. Because of this, students of Sufism in the 
West may not understand the type of adab necessary for spiritual de¬ 
velopment, especially where fne actual relationship may become 
shrouded in trappings from another culture. At the same time, teach¬ 
ers from the East, not understanding Western culture, have misunder¬ 
stood the responses of their students. 

In this regard, Sufism in the West has responded to the example of 
most professional associations of psychotherapists that have devel¬ 
oped codes of ethics and models of peer supervision to help provide a 
“reality check” for therapists in these difficult areas of projection and 
counterprojection, which usually involve issues of money, touch, sex¬ 
ual behavior, and power. Similarly, several Western Sufi groups have 
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set out ethical guidelines to properly inform both students and teach¬ 
ers. 

To summarize, the Sufi teacher works with practices that empower 
transformation intensively (through the grades of nafs) and exten¬ 
sively (through the relationships of fana). Each stage of develop¬ 
ment —nafs or fana —may take years—or may happen in an instant. 
These developments approach the same point from two different an¬ 
gles. One starts with the personality; the other with the trans-person¬ 
ality; both move toward a unified holistic view of life where actions, 
thoughts, and feelings are harmonized. The Sufis call what harmo¬ 
nizes the diversity and paradox within and without by the simple 
name, heart (qalb). 

As one begins to experience and move with heart, a world of sensa¬ 
tions is discovered within that one may not have been allowing one¬ 
self to experience. We are back in Rumi’s “jungle” again. 

Without this background, it is impossible to properly regard Sufi 
spiritual practices involving movement, walking meditation, and dance. 
To simply imitate certain whirling and circular movements in sacred 
dance performances without pursuing corresponding training in aware¬ 
ness and heart awakening does nothing but introduce novelty and ner¬ 
vous energy into the psyche. Ritual dance and movement in Sufism 
do not begin with large expressions but with the smallest nuances of 
body awareness. The following section summarizes the major areas 
of work in these practices. 


PRACTICES: BREATH , SOUND , 
WALKING MEDITATION , DANCE , TURNING 

AND REMEMBRANCE 


Breathing 

Sufi teachers often direct their students to experience the aware¬ 
ness of breathing as a link between where they feel limitation (nafs) 
and where they feel freedom (fana). When one feels one’s breathing 
centered in the heart, this sensation begins to represent the still point, 
the place of silence within the conflicting demands one begins to feel. 
Awareness of breathing in all its subtlety brings one an increasingly 
refined sense of body awareness similar to that cultivated by eutony, 
Feldenkrais, and other somatic arts therapies. The student progresses 
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from simple awareness of the breath while walking, through aware¬ 
ness of the nuances of breath (its direction, duration, and intensity), to 
a gradual release of the blocks to breathing that inhibit movement and 
a fully human connection to life. 

Breathing practices in the Sufi tradition both elicit greater aware¬ 
ness as well as interrupt habitual patterns that keep one separate from 
the breath of nature. In the use of these practices, one needs a teacher 
to ensure that one’s habitual neurotic patterns of breathing are not 
displaced onto the practice—thereby making the practice itself part 
of the problem. In the “dance of the breath,” as well as the following 
movement practices, one aims to elicit altered states of awareness, 
which students then discover as elements of their natural awareness 
that they have enclosed or limited. The practices do not normally aim 
to produce “trance” (in the commonly understood sense); they strive 
for greater awareness of the interconnectedness among the divine, 
humanity, and nature. In fact, in such states of awareness the separate 
naming of these three becomes pointless. 

For instance, in a group somatic therapy conducted by the author, 
using Sufi breaths to the four elements (earth, water, fire, air) and 
their corresponding body awareness elements, participants reported 
the following insights and experiences: 

Bones (earth): J wondered whether the earth could support her 
weight: could it stand it if everyone gave their weight? She had a 
“feeling of relief that I don’t have to bear it all myself.” Others 
breathed a sigh with that. F felt a sense of relief and comfort. C, 
and some others, noted where they were not willing to meet the 
earth or where they felt unable to give their weight. For people 
interested in spiritual things, this sensation often brings up resis¬ 
tance or a great sense of relief as real grounding is felt for per¬ 
haps the first time. 

Muscles (water): B began to feel how he was using muscle as 
bone—to ward off attack. As he began to sense his muscles, he 
noticed where the fluidity had been stopped—the flexibility. As 
an administrator, this was a big issue with him. D said he noticed 
that he wanted to be both flexible and solid at the same time and 
sort out muscle from bone sensation. J pointed to her chest 
and said she felt muscles loosening there and a clearer relation 
of bone to muscle. She said this felt like letting water into the 
earth, that they could work together for her. 
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Blood (fire): JM said she felt she had to start with big move¬ 
ments to feel her blood, then gradually found her way to small 
ones, the beginnings of it. R had a hard time feeling this and 
stood still most of the time. D said he lay down and felt his heart 
pulsing but moving would have been too much. C said an image 
came up that temporarily blocked her way to the sensation: a 
large black horse with nostrils red and flaring and the face of a 
frightened woman nearby. 

Skin (air): J said she had a hard time feeling her skin, but then 
bent over into a ball like a balloon and rose up quickly. She said 
she felt light-headed. R said he felt light everywhere but his 
head; it was still a solid mass, not skin. C recalled a sense of both 
lightness and relief; she can “go off’ easily, she feels. 

I encouraged the group to experiment with these awarenesses over 
the course of the day as they walked or talked with others. Which felt 
most comfortable? Which sensations did they often feel? These and 
similar explorations deepened over the course of eight sessions and 
developed into a type of movement awareness and therapy, similar to 
somatic disciplines such as eutony and Feldenkrais. 

Sound and Body Resonance 

As the breath becomes more perceptible and sensitive, one also be¬ 
comes aware of the sensations in the body that occur as the breath be¬ 
comes audible. Again, Sufis place specific emphasis on feeling sound 
in the heart area to integrate the feelings of above/below, known/ 
unknown, light/dark. They believe that the resonance of certain phrases 
and words actually impels increasingly greater awareness of self and 
the divine. The Sufi science of wazifa (chanted phrases, including 
the ninety-nine sacred “names” of Allah, the s if at-i-All ah) aims at en¬ 
gaging and awakening the sense of feeling to small movements in the 
body that reveal both self and the divine within. These chants invoke 
qualities such as mercy, compassion, and forgiveness that can be 
awakened within an individual. The chants also include what Western 
psychology might call “shadow” qualities—shame, misdirection, 
confusion—to communicate with and acknowledge the whole range 
of feeling experienced by the nafs. According to one Sufi point of 
view, one misuses sound and chanting when these practices cause 
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practitioners to enter trance states in which they become less aware of 
themselves as whole human beings. 

The following is from a written case report of a client who used 
Sufi sound techniques to explore the relationship between his voice 
and the ability to express and feel emotion, as well as with issues of 
creativity: 

When I began, I had a very weak voice although with some 
melodic quality. I did not feel at all in touch with my body. 

Through the use of the various sound practices, I occasion¬ 
ally developed a vague sense of being enlivened and having 
more energy, but this sensation came and went. About one year 
after beginning, in a group musical practice, I experienced feel¬ 
ing as though sound were coming not from my vocal box, but 
from a place in the middle of my chest, near the pulmonary cen¬ 
ter. At the same time, I heard a ringing sound above the musical 
notes. These, I later found, were called overtones. I also felt a 
warm, expanding feeling from the heart and a kind of emotional 
release of joy. 

This condition came and went for another six months. Then I 
had another “heart-opening” experience, which was felt as both 
massive pain and release of tension around the heart; I cried un¬ 
controllably and felt I was coming apart. 

Following this, I began to use the primary sound/music prac¬ 
tice of finding a note that resonated in the heart, and singing that 
note every day for fifteen to twenty minutes, using various man- 
trie sounds. At the end of about eight months, I could always 
find my way to this sound. At the same time, any catches in my 
throat, voice, or breath that came up I began to reexperience as 
inhibitions and old memories that prevented me from intoning a 
natural sound (that is, saying who I was). 

Walking Meditation 

At the same time that he initiated the Dances of Universal Peace 
(1965), Murshid Samuel Lewis introduced modifications and refine¬ 
ments of traditional Sufi walking practices, which encouraged the 
ability to distinguish various states of awareness and control them. 
Because walking is a movement used in everyday life, the walking 
meditations in this Sufi tradition further encourage bridging the gap 
between the seemingly divine and seemingly commonplace. Teacher 
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training in the Dances of Universal Peace always includes training in 
walking meditation. 

One source of these meditations is a traditional aphorism of the 
Naqshibandi Sufi order: “Look down and see whose feet are those 
that walk.” (One might compare this with the use of walking medita¬ 
tion during a Zen Buddhist retreat.) In the introductory walking prac¬ 
tices, the participant may be told simply to walk breathing “in the 
feet” or another part of the body, or to be aware of the rhythm of the 
breath. After becoming aware, one is enjoined to try a different 
rhythm by comparison, a different direction or intensity of breathing, 
or a different intention of feeling (for instance, walking toward a 
goal). One is asked to become aware of any changes in the inner state, 
and any thoughts or emotions that may arise. 

The next step in refinement of the walking meditations involves 
concentration on breathing in different centers of the body or in at- 
tunement to the classical elements (earth, water, fire, and air). This in¬ 
volves altering the direction, intensity, and duration of the breathing 
and enlarging the body awareness to notice small differences of per¬ 
ception. For instance, students may be encouraged to feel the ele¬ 
ments as the body awareness of the bones/ligaments (earth), muscles/ 
connective tissue (water), heart/lungs/bloodstream (fire), and skin (air). 
These somatic correspondences were adapted by Hazrat Inayat Khan 
(1962) from traditional Sufi psychology. Research by the author has 
confirmed their usefulness in various therapeutic settings including 
substance abuse education. For instance, a heightened awareness of 
relaxed muscle/connective tissue while moving seems to mimic the 
somatic effects of alcohol in some cases (Douglas-Klotz, 1984). 

Advanced practice in walking meditation uses rhythms associated 
with the alchemical planets in combinations with elements. Further 
walking attunement practices encourage the experiences of farm by 
walking in a breath-movement connection with another person. All 
of these variations aim at releasing the natural breath and movement 
available to the participant, so that the devotion elicited by the dance 
and other practices is available in a useful way throughout life. 

The following excerpt is from a case study report of a group using 
Sufi walking practices to explore the experience of walking in the city 
of San Francisco. The therapeutic issues quickly surface in relation to 
the experience of both sound and breathing while walking: 
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We now proceeded another block downhill to the beginning of 
the financial district. The noise and activity increased. We 
crossed the street and went up to the large level plaza outside the 
Bank of America building. Some group members commented 
on the increased noise there. I asked them whether they could 
hear the sound of their own footfalls, even with all the noise. Or 
could they perhaps allow the vibration of their steps to come up 
through them all the way to the top? Was there any sense of their 
unique sound amidst the other noise? 

The group members walked off in all directions around the 
plaza exploring their own sound. In about five minutes we came 
together again. J said that she felt her steps soften in order to hear 
them better. Paradoxically, she said, she needed not to press or 
tromp down so much in order to feel/hear the vibration through 
her. D said that she became aware of a vibration coming up from 
her feet all the way up the backbone and out the top of the head, 
giving her a completely new sense of alignment. Her eyes were 
sparkling. 

E felt that it was very difficult to sense her own sound, but it 
was there if she listened closely. She said that she usually wore 
wooden clogs. This made the sound of her footsteps very loud 
and caused people to look at her as she approached. Wearing 
running shoes, she became aware of how she could listen for 
and feel the same vibration on a more subtle level. She felt this 
was a different way of making contact. 

Dance 

As one becomes aware of the movements within caused by breath¬ 
ing and sound, the prayers and sacred phrases so intoned or sung nat¬ 
urally cause one to begin to move the whole body in rhythm. As men¬ 
tioned, this unity of intention and action is common to sacred dance 
in most native traditions. In the underlying native Middle Eastern tra¬ 
dition, one can see the expression of this principle in the story of Da¬ 
vid dancing before the altar of the Lord (2 Samuel 6:14, The Holy Bi¬ 
ble, King James Version) in the Hebrew scriptures as well as in the 
tradition of Jesus dancing with his disciples on the evening before his 
crucifixion in the gnostic Acts of John (Elliot, 1996, pp. 60-62). In 
the aspect of this tradition that survives in Sufism, one can categorize 
various types of movements and their effects. 
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Strictly speaking, the term “Sufi dancing” is a misnomer. The dances 
most often referred to were originally named the Dances of Universal 
Peace (see Photo 6.1), and were first developed as a public form of sa¬ 
cred movement by the aforementioned American Sufi Ahmed Murad 
Chishti (Murshid Samuel L. Lewis, 1896-1971). Lewis was initially 
schooled and authorized as a teacher in a branch of the Chishti Sufi 
order, which was brought to Europe and the United States from India 
in 1910 by the Sufi Pir Hazrat Inayat Khan. Lewis himself also stud¬ 
ied in India, Pakistan, and Egypt with a number of Sufi orders includ¬ 
ing the Naqshibandi, Suhrawardi, Qadri, and Rufai. The Dances of 
Universal Peace use movements derived from the practices of these 
orders as well as from a synthesis of spiritual dance techniques Lewis 
derived from his study with American sacred dance pioneer Ruth St. 
Denis (Lewis, 1986; St. Denis, 1996). 

Toward the end of his life, Lewis began to develop this form of cir¬ 
cle dancing with awareness of breath, sound, and movement, which 
he felt could be presented to the public as a means to expand one’s 
sense of the self through devotion as well as to promote peace through 



PHOTO 6.1. Dances of Universal Peace Gathering. Courtesy of Jon Harrison 
and the International Network for the Dances of Universal Peace. 
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the arts. In the later capacity, the Dances of Universal Peace use sacred 
phrases from most of the world’s spiritual traditions, and participants 
are encouraged to feel the traditions uniting within themselves—in 
peace rather than at war. Variations of dances using folk-style partner 
movements encourage dancers to bring this experience into relation¬ 
ships with what the ego-self habitually sees as “others.” Because this 
form of dance was done publicly, forms of imitation without feeling 
or training proliferated under the general rubric “Sufi dancing,” and 
the term has sometimes come to mean any form of circle dance with 
singing. 

Even such a public form of Sufi movement as the Dances of Uni¬ 
versal Peace demands training if pursued over a period of time. Con¬ 
tinued refinement of breathing and work with the personality are nec¬ 
essary. Proper teaching of each dance directs participants back to the 
feeling of the breathing and to the source of thoughts and emotions 
within. Devotion must be transmuted from a dualistic experience to 
one in which the subconscious (nafs) is encouraged to develop in the 
atmosphere of acceptance, expansion, and freedom that the dance 
creates. In this regard, specific applications of these dances have been 
made for therapeutic use with various populations (for instance, de- 
velopmentally disabled, substance abuse groups, as well as in special 
education settings). The primary use of the Dances of Universal Peace 
remains that of an accessible form of devotional group dance in 
which the gap between participant and performer does not exist. 
From a psychological viewpoint, they combine movement reeduca¬ 
tion, transpersonal therapy, and community building in a unified form 
that transcends these names. 

Whirling and the Serna 

Most of the walking meditations developed by Murshid Samuel 
Lewis also have a counterpart turning practice. The act of turning or 
whirling with a certain concentration helps focus one’s breathing and 
body awareness. During turning, one can no longer visually spot 
without becoming dizzy, so attention is drawn to the center or ele¬ 
ment upon which one focuses. One develops through this practice an 
independent center of balance that can lead to a sense of “being 
turned” rather than turning. As one proceeds further, this experience 
of “not-self ’ is again revealed to have a home within. 
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in relationship to their dynamics” (Kaptchuk, 1983:343). Akin to the 
Buddhist idea that everything in the universe is intimately entwined 
with everything else, this paradigm represents the conceptual founda¬ 
tion of the Chinese health and healing arts. Modern people throw gar¬ 
bage in the sea and then wonder why the fish wash up poisoned and 
dead. Many push their minds and bodies to stressed extremes and are 
puzzled that they would develop all manner of life-threatening dis¬ 
eases and ailments. They have little sense of the profound intercon¬ 
nectedness of all that is. 

The Five Phases Theory teaches us that both prevention and treat¬ 
ment in health practices require strict attention to the exact corre¬ 
spondences between organ systems and emotional states. For exam¬ 
ple, within the element of wood, difficulties with anger will impact 
on the liver system. Earth corresponds with the spleen, the energy of 
which is affected by chronic worry and excessive thinking. The vital 
energy of the lung system is like metal, and can be negatively influ¬ 
enced by prolonged sadness. Fear is known to deplete the waterlike 
energy of the kidneys. Most curious of all, the heart system, aligned 
with the element of fire, is strained by excesses of joy, desire, and 
passion. 

Finally, in the human body itself, the Tao is present in the form of 
Ch’i (pronounced “chee”) or vital energy. Each organ system as well 
as the blood has its own unique type of Ch 7. Moreover, Ch’i in its 
most refined form is found in shen, spiritual or wisdom energy, and 
ch’ing, sex energy. The former is located in the brain; the latter is in 
the kidneys. Everyone is born with a set amount of these refined vari¬ 
eties of Ch’i, some of us being more endowed than others. 

Ch’i Gung (or qigong), in turn, refers to any and all disciplined ac¬ 
tivities that serve to strengthen, balance, or enhance Ch ’i, the vital en¬ 
ergy. There are four categories of Ch’i Gung (sometimes mislead¬ 
ingly called “meditative practices”): sitting, standing, lying down, 
and moving. In the West, Tai Ch’i Chu’an is the most well known of 
the moving Ch’i Gung forms (see Photo 7.1). The substantial medical 
health benefits of Ch’i Gung have been documented by clinical and 
experimental studies (Bian, 1987; Dong and Esser, 1990; Gao, 1997; 
Liang and Wu, 1997; Reid, 1996, 1998). Similarly, Ch’i Gung has 
been shown to be effective as well for treating select psychological 
problems, ranging from stress disorders to deep fears and anxiety (Bo¬ 
gart, 1991; Goleman, 1976a,b; Hammer, 1990). 
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PHOTO 7.1. Tai Ch’i Class. Courtesy of Taoist Sanctuary in San Diego, California. 


“ GOOD-ENOUGH ” HEALTH AND WELLNESS 

Ordinarily, Taoists do not equate health and wellness with deep 
training under the tutelage of high masters atop steep mountains in 
monastic removal from everyday life. As recommended by my own 
Taoist mentors, a “good-enough” standard for most people consists 
of the following “bottom-line” principles: Sensible maintenance of 
mind and body, balanced emotions, an adequate amount of auton¬ 
omy, and kindness to others. The key consideration in each instance 
is the cultivation of an attitude of nonattachment. Allow me to high¬ 
light an illustrative case study. 

Many years ago, before the end of the Cold War, I was asked to provide stress 
management consultation to a group of high-ranking officers at a U.S. Air Force 
missile base. These military professionals had been experiencing a range of se¬ 
rious stress disorders. Given the excruciating pressure of career demands and 
day-to-day responsibilities on the job, their pressure-cooker situation was almost 
inevitable. I was reminded of similar conditions among air traffic controllers. As a 
colonel put it to me in an aside, “If we don’t do something soon, more and more of 
us will drop like flies.” 

To make a long story short, I taught select Ch’i Gung exercises and, in addi¬ 
tion, I made strategic use of an acronym from the technical vocabulary of the offi- 
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selor/teacher helps maintain the clarity and spaciousness of the thera¬ 
peutic atmosphere and intervenes to help the “meeting” of the various 
aspects of self occur in the most beneficial way. This new expression 
of the Sufi tradition in a counseling format shows one possibility for 
the integration of Sufi wisdom and psychology in the future. 

The author’s own work, which was described previously, has been 
named “lucid body and voice awareness.” It represents a contribution 
of Sufism to the integrative field of somatic, or body-oriented, ther¬ 
apy and movement reeducation. 

As mentioned at the beginning of this chapter, Sufis often hide 
their theory behind methods that seem simple or seem to intend to ac¬ 
complish something other than transformation. Many Sufi practitio¬ 
ners also practice psychotherapy or somatic therapy without any 
overt disclosure that they are engaging in “Sufi psychology.” 

In this sense, one can see the elements of a Sufi approach to psy¬ 
chotherapy or somatic therapy in the following principles and strate¬ 
gies drawn from the practices above: 

• Initial issues in transformation are centered on simple goals, 
such as recognizing diversity in feeling/somatic states. 

• The student/client is encouraged to distinguish these states ac¬ 
cording to various methods, which harmonize with his or her 
strengths (initially) and weaknesses (secondarily). 

• Experiments or interventions may include sensitivity to body 
awareness elements and centers, especially the heart center. 

• Therapeutic goals aim toward the student/client discovering his 
or her purpose in life as a process of inner empowerment that fo¬ 
cuses on the future as a motive force in life. This empowerment 
begins with a concentration on clearing a sense of somatic space 
within and creating a focused sense of clarity. Further develop¬ 
ments again focus on the spiritual heart as a center of empower¬ 
ment. 

• Further goals aim toward the student/client experiencing healthy 
options for relating to self and others. These broaden the realm 
of possibilities for both the self and soul aspects of his or her be¬ 
ing. One tests out one’s realization first through “practice” with 
one’s teacher/therapist—that is, within the therapeutic relation¬ 
ship. The work then broadens to the client’s larger community 
and finally to the world at large, both human and natural. 
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• The heart awareness of the student/client is tested by its ability 
to be large enough to embrace more and more love for self and 
other. The heart usually goes through a stage of being “broken” 
as it confronts its own limitations and the limitations of its own 
self-concept. The heart then rediscovers itself, after various stages, 
as being part of the heart of Unity. 

Through these elements and others, Sufism will continue to em¬ 
power further developments in Western psychotherapy, whether these 
are recognized by the name “Sufi” or by the simple perception of 
their underlying basis, the translation of “Sufism”: wisdom. 


REFERENCES 

Almaas, A.H. (1987, 1989, 1990). Diamond Heart, 1,11 and 111. Berkeley: Diamond 
Books. 

Barks, C. (1990). Delicious Laughter: Rambunctious Teaching Stories from the 
Mathnawi of Jelalnddin Rumi. Athens, GA: Maypop Books. 

Barks, C. (1991). Feeling the Shoulder of the Lion: Selected Poetry and Teaching 
Stories from the Mathnawi of Jel aluddin Rumi. Putney, VT: Threshold Books. 
Barks, C. (1993). Birdsong. Athens, GA: Maypop Books. 

Cohn, A. (Producer and Director) (1972). Dance to Glory: Samuel L. Lewis—An 
American Sufi Master [Film]. Seattle, WA: PeaceWorks Publications, Peace- 
works-INDUP, PO Box 55994, Seattle, WA 98155-0994, USA. 

Cornell, Rkia E. (1999). Early Sufi Women. Louisville, KY: Fons Vitae. 
Donaldson, R. (Ed.) (1991). Sacred Unity: Further Steps to an Ecology of Mind. 
New York: HarperCollins. 

Douglas-Klotz, N. (1984). Sufi Approaches to Transformational Movement. So- 
matics, 5(1), p. 44. 

Douglas-Klotz, N. (1995). Desert Wisdom: Sacred Middle Eastern Writings from 
the Goddess Through the Sufis. San Francisco: HarperSanFrancisco. 

Elliot, J. K. (1996). The Apocryphal Jesus: Legends of the Early Church. Oxford: 
Oxford University Press. 

Fox, Matthew (1983). Meditations with Meister Eckhart. Santa Fe: Bear & Com¬ 
pany. 

Friedlander, I. (1975). The Whirling Dervishes. New York: Collier Books. 

The Holy Bible, King James Version (n.d.). London: Cambridge University Press. 
Khan, Hazrat Inayat (1960). The Sufi Message, Volume 1: The Way of Illumination. 
Katwijk, Holland: Servire Publishers. 

Khan, Hazrat Inayat (1962). The Sufi Message, Volume 5: Spiritual Liberty. 
Katwijk, Holland: Servire Publishers. 



172 


MODERN PSYCHOLOGY AND ANCIENT WISDOM 


Khan, Pir Vilayat Inayat (1982). Introducing Spirituality into Counseling and Ther¬ 
apy. New Lebanon: Omega. 

Lewis, S. L. (1986). Sufi Vision and Initiation: Meetings with Remarkable Beings. 
San Francisco: Sufi Islamia/Prophecy. 

Lewis, S. L. (1991). Spiritual Dance and Walk: An Introduction. Seattle, WA: 
PeaceWorks. 

Nasr, Seyyed Hossein (1968). Man and Nature. London: Allen and Unwin. 

St. Denis, R. (1996). Wisdom Comes Dancing: Selected Writings of Ruth St. Denis. 
Seattle, WA: PeaceWorks. 

Suhrawardi, Shahab-ud-din (1979). The ‘Awarif-u’l-Ma’arif. H. Wilberforce 
Clarke, trans. (a prepublication of the 1891 edition). Lahore, Pakistan: Sh. Mu¬ 
hammad Ashraf. 

Walker, Barbara (1983). The Woman’s Encyclopedia of Myths and Secrets. San 
Francisco: HarperSanFrancisco. 



TA OISM 


The essence of Taoism has influenced Chinese thought and culture 
for over 2,500 years. Taoism teaches about living a simple life. C/m 
( vital life force), \vu wei (effortless effort), and yin-yang (unity of op¬ 
posites) are elements of psychospiritual healing found in the Taoist 
tradition. Taoist mind-body practices include diet and nutrition, acu¬ 
puncture, and “meditation” or Ch’i Gung in its various forms. Taoist 
practices offer much for healing the mind-body relationship and 
psychospiritual healing. It is a path of nonattachment. 

So many persons are psychologically disturbed by the many oppo¬ 
sites confronting them on a daily basis. On a given day a certain per¬ 
son can be assured of money, love, and positive feelings. The next day 
one or all of those things can be lost. So we are tossed back and forth 
by our responses to life: one day we’re elated; the next day we’re in 
despair. Taoism teaches a path of peace that embraces the unity of op¬ 
posites. Light and darkness, male and female, heaven and earth— 
each is an expression of the whole. The practitioner learns to find 
peace in their midst. 

A popular Taoist story illustrates the alchemical elements within 
Taoist thought. The story tells us how the founder of Tai Ch’i Chu’an, 
Chang San-Feng, observed a fight between a bird and a snake. He 
learned that the hard and inflexible could be overcome by that which 
was soft and yielding. Lao Tzu wrote in the Tao Te Ching: “You see, 
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what is yielding and weak overcomes what is hard and soft” (Kwok, 
Palmer, and Ramsey, 1993, p. 96). 

Chinese medicine and acupuncture are being eagerly accepted in 
the Western world and, in fact, increasing numbers of persons prefer 
alternative healing practices to conventional medicine. It has much to 
offer the growing paradigm of integrative healing. We have much to 
learn from the healing practices of the East. 

Dr. Tong brings a reputable background of experience in Taoist 
thought and practice. He has personally practiced and taught classical 
Yang Style Tai Ch’i Chu’an and Ch’i Gung healing practices for 
many years. His style of teaching offers the reader a direct experience 
of Taoist thought on psychological and spiritual healing. 


Chapter 7 


Taoist Mind-Body Resources 
for Psychological Health and Healing 

Benjamin R. Tong 


According to Chuang Tzu, that most venerable of Taoist sages, 
well-being for human beings involves something of a return to Na¬ 
ture. To be “natural” means observance of the following: 

Do not seek fame. Do not make plans. 

Do not be absorbed by activities. 

Do not think that you know. 

Be aware of all that is and dwell in the infinite. 

Wander where there is no path. 

Be all that heaven gave you, but act as though 
you have received nothing. Be empty, that is all. 

The mind of the cultivated person is like a mirror. 

It grasps nothing. It expects nothing. It reflects 
but does not hold. Therefore, the cultivated 
person can act without effort. 

(English and Feng, 1974: 156)* 

You might well be wondering, Is any of this realistic in this day and 
age? Does one just throw schedules, calendars, and bills out the win¬ 
dow? Are plans and goals not worthwhile? Do we simply jettison all 
concern for keeping up with the Information Age, shooting for pay 


*1 have taken the liberty of altering English and Feng's otherwise generally adequate 
translation of Chuang Tzu by substituting “cultivated person" for “perfect man." My 
choice, I would propose, is closer to the original text in Chinese. 
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raises, and investing in mutual funds? This style of wandering “where 
there is no path” and grasping at nothing sounds easy for Taoists sub¬ 
sisting on low overhead—sequestered away in high mountain ano¬ 
nymity, living off the land, and doing little more than deep breathing 
exercises. 

I will present here a basic description of Taoism and the approach 
that this long-standing but inadequately understood tradition has taken 
with issues related to wellness, illness, and “treatment,” for individu¬ 
als as well as for entire societies. 


TAOISM: THE TAO , CH’I, AND CH I GUNG 


The central concept in Taoism is Tao. (Dao is the romanticization 
of choice at this time in the People’s Republic of China.) Although 
the long-standing everyday use of the word remains as “way,” “road,” 
or “path,” the classical definition of Tao is the “universal life force”— 
the closest approximation to the Western notion of God. Essentially 
undefinable and ever changing, this all-pervasive force or energy is 
transcendent and immanent. Similar to Paul Tillich’s metaphor for 
God, “the Ground of All Being,” the Tao is in all that is, and stands 
over and against the whole of Creation. 

The opening chapter of the Tao Te Ching, the central work of the 
1,600-volume Taoist canon, informs us of the futility of any and all 
attempts to capture this force in finite cages of words: 


The Tao that can be told is not the eternal Tao. 

The name that can be named is not the eternal name. 
The nameless is the beginning of heaven and earth. . . . 
(Feng and English, 1972:1) 


At the heart of the Tao is the quality of multiplicity: The force 
manifests itself in an infinite number of ways. Its two most funda¬ 
mental expressions are the oppositional elements of yin and yang. 
In nature—which includes human nature—objects and organisms 
characterized by yin can be described as either weak, dark, moist, 
still, or cold, while a yang valence would mean such characteristics as 
strength, light, dryness, activity, or heat (Chang, 1975; Cleary, 1991; 
Tong, 1994). 
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Imagine a tree on a bright summer morning. That part of the tree 
touched by the sun’s rays is called the yang side, while the side not af¬ 
fected by solar energy—the relatively cooler and darker aspect—is 
the tree’s yin face. With the passage of time, the sun moves across the 
sky and what was previously the yang portion of the tree becomes the 
yin side, and vice versa. The ultimate in yangness is the sun: In Chi¬ 
nese, it is referred to as tai ycing , the “Big Yang.” The ultimate in 
yinness would be the utterly dark and cold regions of outer space. 

Over the years, many have equated yin with the so-called “femi¬ 
nine principle” and yang with masculinity. According to my Taoist 
mentors, there is no such proposition in the Taoist canon. It cannot be 
emphasized enough that the ancient Taoists had no intention of estab¬ 
lishing what can only be referred to as a blatantly sexist distinction. 
Men and women are both yin and yang, although in opposite ways. 

For example, let us compare a man and a woman, holding constant 
as many bodily equivalents as possible. That is to say, both are the 
same relative to age, height, weight, ethnicity, and so forth. In most 
instances, the man’s muscles, bones, and joints would be stronger 
than that of the woman. We may thus observe that his “yang force” is 
on the outside, while his “yin force” is on the inside. Conversely, a 
woman’s “yang power” is on the inside: Only she has the awesome 
capacity within to sustain the life of another human being—an un¬ 
born child—and eventually, nine months down the line, send that new 
life out into the world. A man does not have such power. 

Another view of the relationship between yin and yang is that of 
balance. To the extent that health and wellness involve dietary con¬ 
siderations, Taoist healers have cautioned against such conditions as 
“excess” and “deficiency” in yin and yang. When there is high con¬ 
sumption of fried, oily, or rich foods, the body is “over yang.” In addi¬ 
tion to skin problems, weight gain, and constipation, symptoms may 
also include irritability, difficulty with concentration, and sleep dis¬ 
orders. When the body is “over yin”—frequently the case with strict 
vegetarians as well as those who continually eat cold and raw foods— 
the person experiences frequent fatigue, intestinal cramps, suscepti¬ 
bility to assorted viruses, and general loss of motivation. 

In addition to yin and yang, the Tao is also manifest in five quintes¬ 
sential processes represented by the emblems wood, fire, earth, 
metal, and water. The Theory of the Five Phases is a “system of corre¬ 
spondences and patterns that subsume events and things, especially 
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in relationship to their dynamics” (Kaptchuk, 1983:343). Akin to the 
Buddhist idea that everything in the universe is intimately entwined 
with everything else, this paradigm represents the conceptual founda¬ 
tion of the Chinese health and healing arts. Modern people throw gar¬ 
bage in the sea and then wonder why the fish wash up poisoned and 
dead. Many push their minds and bodies to stressed extremes and are 
puzzled that they would develop all manner of life-threatening dis¬ 
eases and ailments. They have little sense of the profound intercon¬ 
nectedness of all that is. 

The Five Phases Theory teaches us that both prevention and treat¬ 
ment in health practices require strict attention to the exact corre¬ 
spondences between organ systems and emotional states. For exam¬ 
ple, within the element of wood, difficulties with anger will impact 
on the liver system. Earth corresponds with the spleen, the energy of 
which is affected by chronic worry and excessive thinking. The vital 
energy of the lung system is like metal, and can be negatively influ¬ 
enced by prolonged sadness. Fear is known to deplete the waterlike 
energy of the kidneys. Most curious of all, the heart system, aligned 
with the element of fire, is strained by excesses of joy, desire, and 
passion. 

Finally, in the human body itself, the Tao is present in the form of 
Ch’i (pronounced “chee”) or vital energy. Each organ system as well 
as the blood has its own unique type of Ch’i. Moreover, Ch’i in its 
most refined form is found in shen, spiritual or wisdom energy, and 
ch’ing, sex energy. The former is located in the brain; the latter is in 
the kidneys. Everyone is born with a set amount of these refined vari¬ 
eties of Ch’i, some of us being more endowed than others. 

Ch’i Gung (or qigong), in turn, refers to any and all disciplined ac¬ 
tivities that serve to strengthen, balance, or enhance Ch’i, the vital en¬ 
ergy. There are four categories of Ch’i Gung (sometimes mislead¬ 
ingly called “meditative practices”): sitting, standing, lying down, 
and moving. In the West, Tai Ch’i Chu’an is the most well known of 
the moving Ch’i Gung forms (see Photo 7.1). The substantial medical 
health benefits of Ch’i Gung have been documented by clinical and 
experimental studies (Bian, 1987; Dong and Esser, 1990; Gao, 1997; 
Liang and Wu, 1997; Reid, 1996, 1998). Similarly, Ch’i Gung has 
been shown to be effective as well for treating select psychological 
problems, ranging from stress disorders to deep fears and anxiety (Bo¬ 
gart, 1991; Coleman, 1976a,b; Hammer, 1990). 
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PHOTO 7.1. Tai Ch’i Class. Courtesy of Taoist Sanctuary in San Diego, California. 


“GOOD-ENOUGH” HEALTH AND WELLNESS 

Ordinarily, Taoists do not equate health and wellness with deep 
training under the tutelage of high masters atop steep mountains in 
monastic removal from everyday life. As recommended by my own 
Taoist mentors, a “good-enough” standard for most people consists 
of the following “bottom-line” principles: Sensible maintenance of 
mind and body, balanced emotions, an adequate amount of auton¬ 
omy, and kindness to others. The key consideration in each instance 
is the cultivation of an attitude of nonattachment. Allow me to high¬ 
light an illustrative case study. 

Many years ago, before the end of the Cold War, I was asked to provide stress 
management consultation to a group of high-ranking officers at a U.S. Air Force 
missile base. These military professionals had been experiencing a range of se¬ 
rious stress disorders. Given the excruciating pressure of career demands and 
day-to-day responsibilities on the job, their pressure-cooker situation was almost 
inevitable.! was reminded of similar conditions among air traffic controllers. As a 
colonel put it to me in an aside, “If we don’t do something soon, more and more of 
us will drop like flies.” 

To make a long story short, I taught select Ch’i Gung exercises and, in addi¬ 
tion, I made strategic use of an acronym from the technical vocabulary of the offi- 
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cers. At the time, all Air Force bases had what was known as the distant early 
warning, or DEW, system. This consisted of a series of systematic warning 
alarms on room-size high-tech maps to announce and track the approach of So¬ 
viet bombers toward target cities in the United States. This was the language of 
yellow, green, and red alerts. 

Taking advantage of this shorthand device, I suggested that DEW should also 
stand for “Do less, eat less, want less.” I emphasized the importance of attempt¬ 
ing, each and every week, to find ways to actually do less on the job (e.g., “Is 
there something I am doing that really does not need to be done?” “Am I doing 
something that should be delegated to someone else?” “Am I doing something 
that another officer can actually do better?”). “Eat less” meant decreasing both 
quantity and quality of food ingested. They were to monitor the volume of their in¬ 
take at each meal—with an eye toward eating “just enough and no more”—as 
well as lowering the amount of fat, oil, meat, and sodium content of dishes con¬ 
sumed. “Want less,” finally, referred to learning to envision a viable existence if 
career dreams, worldly possessions, and the “perks” that usually go with high 
social status could not be attained. Through it all, then, the overall objective of 
“doing less, eating less, and wanting less” was to cultivate an attitude of non¬ 
attachment. 

Lastly, I took a psychoneuroimmunological cue from the work of David 
McClelland, experimental psychologist at Harvard University, and encouraged 
the officers to find opportunities every week to perform or witness at least one 
genuinely kind and selfless act in the name of enhancing their own immune func¬ 
tioning. This was yet another variation on the theme of becoming increasingly 
nonattached—in this instance, becoming less preoccupied with one’s own ego 
needs and concerns. 

In one striking and still controversial study at Harvard, psycholo¬ 
gist David McClelland showed students a film of Mother Teresa, the 
embodiment of altruism, working among Calcutta’s sick and poor. 
Tests conducted after the film was viewed revealed an increase in Im¬ 
munoglobulin A, an antibody that helps defend the body against re¬ 
spiratory infections. Even those students who said they didn’t care for 
the saintly nun showed the enhanced immune response. Researchers 
aren’t certain what the finding means, but it hints at a link between al¬ 
truism and immunity (Growald-Rockefeller and Luks, 1988:53). 

Bottom-line “good-enough” health, then, consists of centering 
one’s day-to-day life around the theme of “less is more.” An old Tao¬ 
ist teaching observes that “Our needs are few, but our wants are end¬ 
less.” When we simplify our existence—by developing ways to be¬ 
come less attached to possessions, desires, and activities—the returns 
for wellness are manifold. 

The following story demonstrates the above Taoist healing princi¬ 
ples with a woman suffering from a mysterious heart disease. 
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A very affluent San Francisco woman, Mary T., sought treatment with Dr. K.G. 
Chen, a Taoist practitioner of TCM (traditional Chinese medicine), a healer of 
reknown who at one time instructed her husband in the martial arts. Mary had 
been to a succession of cardiologists, complaining about chest pain, rapid and ir¬ 
regular heart rhythm, shortness of breath, etc., all the usual signs of cardiovas¬ 
cular disease. 

Each of these Western specialists, however, informed her that she really 
didn’t seem to have any medical problems with her heart. The symptoms were 
indeed something of a puzzle. Nonetheless, Mary was convinced that her days 
were truly numbered and could not see how these experts could be wrong: “Any 
day now I could have a heart attack, I swear!” 

When Dr. Chen consented to meet with her, he asked that they meet at a Chi¬ 
nese vegetarian restaurant in the “New Chinatown” district of San Francisco. She 
was puzzled but decided it would be all right. Before the session, Dr. Chen 
phoned me and asked that I go along as an interested observer, especially since 
I was, at the time, in the middle of a research project on indigenous health and 
healers. 

At our table, Dr. Chen proceeded to take a diagnostic assessment almost im¬ 
mediately. Fie read Mary’s pulse and asked her detailed questions concerning her 
eating habits, lifestyle concerns, and relationships. Then he stopped and sug¬ 
gested that we order dinner and talk some more during the course of the meal. 
As we were wrapping up with mango pudding dessert, Mary looked Dr. Chen in 
the eye and asked, “Well, are those doctors right or wrong about my condition?” 

Dr. Chen said, “They’re wrong in their diagnosis that you do not have a heart 
problem, because you do.” 

Stunned and a bit beside herself, Mary struggled with a stuttered response: 
“Uh—what do you mean? What kind of problem do I have that escaped the eyes 
of those specialists?” 

Fie paused and said nothing, which did not do much for Mary’s composure. 

“Wait a second, please. Now, Dr. Tong here also has a heart condition.” 

“What!” I exclaimed, not expecting this unsolicited evaluation. 

“I will get to you in a moment, but let me first address Mary’s situation,” he said 
with a disturbing calmness. 

“Mary, first, I want you to pick up the check for this fine meal!” Puzzled, she 
said she would do just that. Dr. Chen went on: “Next, you can write me a personal 
check for five thousand dollars.” 

“What?” she screamed. “Now you really have me puzzled, even very suspi¬ 
cious! What in the world do you want that kind of money for? I was told you were 
a dedicated and nonmaterialistic healer of the first rank. So what are you doing?” 

“The money isn’t for me,” Dr. Chen replied. “It is for people I will need to hire to 
climb the Chang Bai Shan [Ever White] Mountains in central China. They will 
gather rare herbs that are extremely difficult to obtain by ordinary means. It is ex¬ 
hausting and even highly risky work. You need those herbs as part of your treat¬ 
ment regimen.” 

She said, “Well, it isn’t as though I don’t have that kind of money, you under¬ 
stand. But how do I know who or what you really are? I mean, they told me you 
were extremely skilled and ...” 

“Enough!” he hollered. “Let me explain.” 

Mary stared angrily at the good doctor, the words barely getting out of her 
throat: “Explain what? You haven’t told me a thing about what it is I have and 
why!” 
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Dr. Chen did indeed explain. “Mary, you do have a heart condition. It is one 
that Western doctors, however, cannot detect. Your heart energy, or ch’i, is 
cramped up and tighter than a boxer’s fist. This is because you are an ungiving 
and stingy person, particularly with yourself as well as with your material re¬ 
sources. This condition will soon develop into an actual cardiovascular problem. I 
would say that without the treatment I propose to provide, your years ahead will 
not be many.” 

Distraught and totally perplexed, Mary said, “You said a moment ago that 
Dr. Tong here also has a heart problem. So why aren’t you asking him to pick up 
the check? Why aren’t you telling him to cut you a check for five thousand dollars?” 

“Your problem can be resolved only if you are to let go of that emotional tight¬ 
ness and give more of yourself and your resources. And I do mean a whole lot 
more than you’ve been doing most of your life. As for Dr. Tong, his condition is the 
opposite of yours: He suffers from what Budddhist/Taoist healers call ‘stupid 
kindness.’ He gives too much of himself at times; he has trouble saying no to peo¬ 
ple who want his time and energy. Unlike you, he needs to hold back more and 
set limits on his generosity. No, the last thing I would ask of him is to grab the 
check for supper. Do you get my point?” 

Apparently, Mary got the point. When last heard from, she was doing random 
acts of kindness. Her symptoms went away rather mysteriously in a matter of a 
few short months. 


THE PATH OF NO-PATH: 

SUCHNESS AND SIMPLICITY 

Taoists emphasize that life is simply what it is. If there is indeed a 
grand design, our decidedly limited, finite minds lack the capacity to 
grasp it. All living beings are born; they live for a while, and then they 
die. Other than for a few basic givens, we really do not understand 
much else. In the interim between entry and exit in this earthly di¬ 
mension, those human beings who would be serious about living nat¬ 
urally should endeavor to exist in much the same manner as plants 
and animals: simple, discrete, and without baggage. Health resides in 
not getting hung up on the necessary meaning or outcome of any 
event or behavior. Alan Watts (1994) reminds us of this path of such¬ 
ness and simplicity in a marvelous story of old: 

Once a upon a time there was a Chinese farmer whose horse ran 
away, and all the neighbors came around to commiserate that 
evening. “So sorry to hear your horse ran away. This is most un¬ 
fortunate.” The farmer said, “Maybe.” The next day the horse 
came back bringing seven wild horses with it, and everybody 
came back in the evening and said, “Oh, isn’t that lucky. What a 
great turn of events. You now have eight horses!” And he said, 
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“Maybe.” The next day his son tried to break one of these horses 
and ride it but he was thrown and broke his leg, and they all said, 
“Oh dear, that’s too bad.” And he said, “Maybe.” The following 
day the conscription offices came around to conscript people 
into the army, and they rejected his son because he had a broken 
leg. Again all the people came around and said, “Isn’t that great!” 
And he said, “Maybe.” (p. 157) 


You and I live in a world that insists on holding fast to such distinc¬ 
tions as good and bad, fair and unfair, and success and failure. The 
Taoists insist, however, that nature in its suchness consists of a unity 
of opposites. Life is both good and bad, both fair and unfair, and so 
forth. Contrary to our widespread romanticism concerning wild ani¬ 
mals, cute and cuddly tiger cubs are, at the same time, creatures who 
live by the savage law of tooth and claw. In the human realm, impris¬ 
oned killers on death row have risked their lives to build levies in 
flooded communities; saintly priests have molested choir boys; and 
genocidal dictators have been known to be loving parents. 

Taoism calls into question the adequacy of all established consen¬ 
sual notions regarding health as well as disturbance or illness. Similar 
to its first cousin, Buddhism, this tradition emphasizes diminishing 
attachments and desire as the sine qua non of naturalness. In modern 
life, the essential character of the realized self is understood to be ad¬ 
ditive: You and I are presumably not acceptable, not even “real,” lest 
we come to possess all the “right” things in life: e.g., intelligence, 
security, wealth, power, reputation, status symbols, goals, purpose, 
control, etc. 

According to Philip Cushman, this contemporary self is the result 
of conditioning by a consumerist capitalist society that has produced 
for its insidious ends a painful emptiness in the individual. This is a 
chronically restless self “that seeks the experience of being continu¬ 
ally filled up by consuming goods, calories, experiences, politicians, 
romantic partners, and empathic therapists in an attempt to combat 
the growing alienation and fragmentation of its era” (Cushman, 1990, 

p. 600). 

Health from a Taoist perspective, however, involves adopting a 
nonacquisitive, minimalist, subtractive lifestyle—a sensibility per¬ 
petually struggling to let go of what is deemed desirable, including 
life itself. Huanchu Daoren, a Taoist writing in the late sixteenth cen¬ 
tury, observed that human life 
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is made freer by minimization ... if you party less, you avoid 
that much more frenzy, and if you speak less, you avoid that 
much more resentment. If you think less, your vital spirit doesn’t 
get worn out, and if you are not clever, your wholeness can be 
preserved. Those who seek not to lessen daily but to increase 
daily are really fettering their lives. (1990, pp. 139-140) 

Chuang Tzu reminds us that “the sparrow building its nest in the 
deep wood occupies but a single twig. The muskrat drinks only enough 
from the river to fill its belly” (Ma, 1988, p. 2). Lao Tzu, the alleged 
founder of Taoism, taught that attachment to acquisitiveness or win¬ 
ning is anything but healthy: “[I]t is best to be calm and free from 
greed and not celebrate victory. Those who celebrate victory are 
bloodthirsty, and the bloodthirsty cannot have their way in the world” 
(cited in Cleary, 1988, p. 5). 

The cliche “Less is more,” sums up this fundamental Taoist empha¬ 
sis on the profound benefits of living in the simplest, least pretentious, 
most minimal fashion possible. Many years ago, my primary Taoist 
mentor addressed this concern by demonstrating, in graphic action, the 
most energy-efficient way of caring for the safety of one’s automobile 
in a big city. “Most modern people,” he said, “needlessly expend mas¬ 
sive amounts of precious life force to keep others from stealing their 
cars. This is especially true of those who insist on owning the latest, the 
most stylish, the most expensive models. They install all kinds of so¬ 
phisticated security alarm devices, pay intense attention to where they 
park, and wind up wearing out mind and body worrying about car 
thieves in the night. This kind of deep attachment represents what we 
in Chinese call chan doh gik [the height of stupidity].” 

Without skipping a beat, he suddenly picked up a nearby sledge¬ 
hammer and proceeded to pummel the body of my car. I screamed, 
“Hey, wait, what are you doing? You’re wrecking my car!” Master 
Chan replied, “Nonsense. I am only defacing the hood and doors a 
bit. The engine and everything else inside works just fine.” Bewil¬ 
dered and upset, I exclaimed, “What’s your point?” The justification 
was rendered in remarkably calm tones: “The point should be obvi¬ 
ous. You and I need cars only to get us from one place to another. And 
that is all. Everything else is extraneous and unnecessary. Now that 
your car looks like a wreck, no thief in his right mind would want to 
steal it. You can park it anywhere, anytime, without stressing yourself 
silly about what might happen to it.” 
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“NO-IDENTITY IS TRUE IDENTITY” 


The truest or core part of us, that which resonates to the Tao itself, 
is itself multiple in character. The healthy self is actually capable of 
being more than one self. The real self is anything but fixed. As such, 
the more genuinely free a person is, the more unpredictable he or she 
becomes. We can appreciate this long-standing notion by considering 
the origins of the Chinese zodiac. 

When the Gregorian calendar rang in February 16, 1999, Chinese 
communities all over the world ushered in the year 4697 according to 
the Chinese lunar calendar. The latter is a system that arranges years 
in a twelve-year cycle, as most of us know, naming each of them after 
an animal. The year 1999 was the year of the hare or rabbit. The year 
2000 was the year of the dragon, 2001 was the year of the snake, and 
2002 is the year of the horse. 

However, not too many people in our time know about the original 
or classical story concerning the significance of the twelve animals of 
the Chinese zodiac. Nowadays most of us are inclined to associate 
certain distinctive personality traits with specific birth years. Rabbits, 
for example, are said to be generally quick-witted and intelligent. 
Methodical, honest, and conscientious, they also make excellent com¬ 
municators. Dragons are said to be endowed with energy, vitality, and 
strength. They are direct and difficult to control. Snakes are deep 
thinkers who trust more in their own sensitivity than in outside ad¬ 
vice. The original narrative, by contrast, paints a very different—in¬ 
deed contrary—picture. 

It was told in days of old that when it came time for the Buddha 
to take leave of this earthly realm, he put out a call to all the ani¬ 
mals to appear before Him. Only twelve bothered to show up. 
The turtle did not check in; neither did the giraffe, the walrus, 
the hawk, the frog, the alligator, the ostrich, or countless others. 

“Well, I guess I have to make do with you twelve faithful 
ones,” said the Buddha. “Human beings,” He went on, “suffer 
more than they need to because they tend to get too fixed in their 
ways. Each of you will serve as a reminder to humankind that 
they must change whenever life requires them to stop being one 
way and start being another.” There are times, then, to be as per¬ 
sistent as an ox. On other occasions, one might need to be as 
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nimble as a monkey, or as fierce as a tiger, or as alert as a rooster, 
or as loyal as a dog, or as gentle as a sheep, or as independent as 
a boar, or as holy as a dragon, and so on. 


This was more than just quaint folklore, for the central teaching 
was that attachment to an overly consistent or rigid sense of self 
causes us to “miss the mark”—to borrow from the original Greek ar¬ 
chery definition of the concept of sin—in terms of appropriate ways 
of being with self, others, nature, and God. This resonates to the core 
metaphor of the famous Shaolin Temple in ancient China. 

Shaolin means “eternally young wilderness.” The highly evolved 
or cultivated person actually has many selves. Depending on the oc¬ 
casion, one can alternately become a horse, or a rat, or any of the 
twelve animals. One should not and need not be wedded to any one 
mode of response to the challenging and complex situations of life. 
The modern Taoist scholar, Chang Chung-Yuan, wrote that “no-iden- 
tity is true identity” (1975, p. 26; see also Lifton, 1995; Gergen, 1994; 
Parry, 1991; Smith, 1994; Stroebe and Gergen, 1992). A clinical ex¬ 
ample illustrates further. 

Susan M., a longtime professional colleague of mine, has the reputation of 
being a first-rate child psychotherapist in the San Francisco Bay Area. Her style 
is said to be Rogerian (after the master therapist Carl Rogers) or nondirective: 
She is usually subtle, attentive, soft-spoken, and indirect—exquisitely so. Some 
time ago, Susan struggled to help Candice, a fourteen-year-old adolescent client 
referred by a school counselor. Candice was in an unhealthy enmeshed relation¬ 
ship with her possessive mother, a socially isolated divorcee. A bright and high- 
achieving student, Candice had no life of her own apart from her academic stud¬ 
ies and her mother. She was her mother’s constant companion and confidante. 

For weeks on end Susan tried every intervention consistent with her thera¬ 
peutic approach and style, but things simply remained stuck at an impasse. One 
afternoon, Candice asked whether it would be all right for the two of them to 
leave Susan’s office and go for a walk outside, in the midst of a light drizzle. Sev¬ 
eral minutes into their leisurely walk, Susan suddenly found herself doing some¬ 
thing dramatic and completely without precedent. As she described the scenario 
to participants in a clinical training workshop, Susan said, “I found myself coming 
to a dead stop and spinning ninety degrees to face Candice squarely at close 
range. And then the words leaped out of my mouth: ‘You have no business con¬ 
ducting your life like this. You need to let go of Mother and grow up and develop 
like a normal teenager. You really needn’t worry about your mother, because she 
will be able to find her own way.’ ” Susan went on to disclose that she had never 
been so direct with a client: “It really was not me, and yet it was absolutely appro¬ 
priate. Candice went on to do exactly as I had insisted.” 
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My interpretation of this intriguing turn of events was that in ask¬ 
ing for a change in therapeutic context (walking outside in the driz¬ 
zle), Candice communicated to her therapist, perhaps unconsciously, 
that she wanted Susan to exercise a change in her usual presentation 
of self to the client (in this case, being more direct). From a Taoist 
perspective, both client and therapist were aware, each in her own 
way, that mired in stasis the self can be unbalanced and disturbingly 
stuck. Each needed to be a different self to return to the flow of life. 
Candice needed to be a more individuated self, which did not neces¬ 
sarily mean abandoning her mother altogether. Susan needed to be a 
more direct and authoritative therapist or mentor, at least at this mo¬ 
ment. Both women, in fact, serve as a graphic illustration of the Bud¬ 
dha’s reminder theme in the Chinese zodiac: Be the self that you need 
to be as required by the situation at hand, as opposed to remaining te¬ 
naciously committed to a self imposed by social obligation or neu¬ 
rotic circumstance. 

From a Taoist point of view, health of the profoundest and hence 
rarest sort resides in affirmation of the “fullness of being” through 
such activity as timely revolt against the deadening fixity of “normal” 
social role obligations. In her impressive study titled The Managed 
Heart: The Commercialization of Human Feelings (1985), sociolo¬ 
gist Arlie Hothschild found that female flight attendants developed 
serious psychiatric symptoms after many years of enforced smiling. 
She also discovered that male bill collectors whose jobs required 
them to appear continually angrier than they felt also suffered similar 
consequences. Play any part long enough and you run the very real 
danger of the mask becoming the face: You will not know one from 
the other after a while, and your outward expression becomes so fixed 
that the self within is also affected by the pathology. 

Allow me to share a more personal illustration of the point. My pri¬ 
mary Taoist mentor, Sifu (Chinese for “master”) Kwong Kee Chan 
once raised a question to his students: “What really is the difference 
between a steak served to you on a heavy, expensive, fancy plate and 
the same piece of meat if it were thrown on the ground in back of a 
restaurant to become feast for dogs, alley cats, and hobos?” 

My answer to the sifu 's essentially rhetorical question was: In one 
situation, an ordinary person would be keen on biting into the steak. 
In the other, he would very likely feel excruciating nausea at the 
thought of consuming the meat. Sifu Chan, of course, was notrecom- 
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mending dining with animals in back alleys. He was talking about the 
human tendency to assign hard and fast meanings to objects and 
events according to the socially defined frameworks surrounding our 
human reality and the profound consequences of such symbolic in¬ 
vestments. These meanings, from a Taoist angle, are games—some¬ 
times games we cannot escape playing. The critical issue is whether 
we take such games seriously. 

Sifu Chan spoke on the heels of a specific experience: One spring 
day twenty years ago, 1 drove him eighty miles down Northern Cali¬ 
fornia’s highway 280 from San Francisco to the University of Cali¬ 
fornia campus at Santa Cruz. He was scheduled to appear as a guest 
instructor in one of my classes. On this semidesolate highway, I 
found myself with a bloated bladder hankering to relieve itself. When¬ 
ever a road sign appeared on the far horizon, I would strain to read the 
words in a desperate search for a socially appropriate facility for uri¬ 
nation. 

Sifu suddenly turned to me and said, in a stern voice, “What are 
you doing?” 

I replied, “Sifu, I’m trying to find a service station—a gas station. 
Anywhere. I’m dying to take a leak!” 

“Stop the car right this instant and get out and piss on the road¬ 
side!” He bellowed. I was dumbfounded. 

“What? Why should I do that?” 

“The simplest, least, energy-demanding way to do anything is the 
best way. This is also known as the Taoist way.” 

Given my deep emotional attachment to well-established notions 
of how a college professor should conduct himself in public, he was 
not in the least bit surprised at my initial reaction to his perfectly rea¬ 
sonable suggestion. If anything, horrific visions flooded my head: I 
imagined students driving by, exclaiming, “Hey, Dr. Tong, what are 
you doing?” 

I was too invested in the “proper” frame or context within which I 
felt urination should take place, instead of simply letting my bladder 
dictate more natural terms. The best way to eat, similarly, is simply to 
pick up food and eat. In physics, this would be called “the path of 
least action.” In Taoism, it is called wu weL I recall occasions in 
which well-intended people of high social standing practically gave 
themselves triple hernias because of their attachment to serving light 
desserts “correctly” in fancy, heavy dishes on exquisitely embroi- 
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dered linen tablecloths, with elaborate sets of polished silverware, to 
the tune of “dinner music.” When I mentioned this kind of scenario to 
Sifu, he said, “Hell, just give me a pair of chopsticks. Just think of the 
massive loss of life energy involved in making such an idiotic fuss.” 

I recall watching a Zen-oriented tennis instructor some years ago 
working with a group of rather self-conscious students. He called for 
one decidedly obese woman to present herself front and center for a 
demonstration. The woman was very reluctant, particularly since 
Public Broadcasting System (PBS) video cameras on the spot were 
recording the session for public consumption. Exercising consider¬ 
able patience, he eventually persuaded her to volunteer. “Td like for 
you to go to the opposite end of this court, and I will hit you a series of 
balls,” he explained. “And I want you to simply hit each one back.” 

She was immediately flustered and insisted: “I—I can’t hit any¬ 
thing at all! Why don’t you use someone else?” 

Puzzled, the instructor asked, “Why are you so certain you won’t 
be able to return any of my volleys?” 

She replied, “Can’t you see what I am? Take a good look! It should 
be obvious!” 

He said, “What should I be seeing when I look at you? You tell me.” 

With agonized embarrassment, she declared, “I’m a big fat rhinoc¬ 
eros! A rhino trying to play tennis!” 

He then asked, “Who is your favorite tennis star?” 

“Why, Billie Jean King, who else?” she replied. “I’ve followed ev¬ 
ery detail of her career, in fact.” 

The instructor suggested that she go to the opposite end of the 
court and for the next five minutes pretend she was her heroine, Billie 
Jean King. 

“Oh, that’s silly,” she said. “I’m obviously anything but Billie 
Jean!” 

“Never mind that,” he gently replied. “I simply want you to play a 
light game of pretend, that’s all. We won’t keep score. For the next 
five minutes, you will not be the usual you, the ‘fat rhino.’ You will be 
Billie Jean King.” When she overcame her initial resistance, the 
woman took her place on the court and, to everyone’s amazement, hit 
back every ball directed at her. 

Undue attachment to a fixed sense of self or identity keeps one 
from actualizing latent possibilities. In a similar vein, I ran a brief 
therapy group some years ago with seven extremely shy (“social pho¬ 
bic”) heterosexual men for whom the word “no” was inundating. 
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That is, “no,” in the context of being turned down for a social date by 
a woman, meant, in the men’s eyes, that they were necessarily worth¬ 
less and undesirable. They were “attached” to a fixed meaning for the 
word “no.” 

My strategy was to have each of them engage in what Taoist 
masters refer to as “defeat-ego” training, which is akin at least in 
principle to what the Zen-oriented tennis instructor employed. I was 
adamant that in between sessions everyone was to continually ask 
women out for dates, all the while tabulating the number of “yes” and 
“no” responses. When their anxiety levels shot up at the thought of 
this behavioral homework, I added such therapeutic adjuncts as sit¬ 
ting meditation and Ch’i Gung exercises involving visualization and 
deep breathing. In the early phase of treatment, the men simply be¬ 
moaned the number of negative replies they managed to collect. 

In time, however, the meaning of the word began to shift. One man 
would announce, “Well, I got seven nos, but, hey, I came back to tell 
you all that I survived it. And not only that, I did get three yeses.” An¬ 
other man would say, with an equal amount of newfound pride, that he 
had even more “nos.” Soon the number of “nos” came to represent, in 
the words of the men themselves, a “red badge of courage” and a “pur¬ 
ple heart.” Once it was clear that all of them could live with the word 
“no,” that life would not end each time it was uttered by a woman, they 
were properly liberated to go on with their lives. 

“No-identity is true identity.” Those who cling tightly to what they 
feel life owes them run the risk of illness and disease. I remember 
conducting oral history research for a period of some fifteen years 
with colleagues and students in the Asian-American Studies Depart¬ 
ment at San Francisco State University. When we zeroed in on the 
earliest generation of Asian-American actors in Hollywood, one very 
gifted performer expressed to us that the so-called “big break” into 
mainstream American movies had continually eluded him. The rec¬ 
ord shows that he was very likely the first Asian American to have 
been nominated for the Academy Award for Best Supporting Actor. 
Still roundly frustrated but persistently hopeful in late middle age, he 
said, “I’m still waiting. Still doggedly waiting. I’m not giving in, 
dammit!” 

A wise Taoist-like mentor of mine, Reverend Dr. James Chuck, 
once defined maturity as, being satisfied and thankful for the cumula¬ 
tive experiences of life. “One should be able to look back in the later 
years of life, and say, T didn’t get everything I wanted and life didn’t 
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turn out exactly the way I had hoped. But the way it did turn out was 
good enough. It had its moments. And I can live with that;” 


ILLNESS AS “STUCK” OR “ATTACHED” 

LIFE ENERGY 

Nature is in perpetual motion and change. Health from a Taoist 
point of view is grounded in that most fundamental of principles. 
When the vital life energy, Ch’i, is moving smoothly and vigorously 
throughout the body and the bloodstream, the individual is in a state 
of high wellness. Health concerns arise whenever the ch’i is not mov¬ 
ing. Psychological and lifestyle problems are frequently traceable to 
being stuck in repetitive thought, feeling, or behavior. 

I recall one of my Tai Ch’i classmates of yesteryear, Jane R., stop¬ 
ping at a particular Tai Ch’i movement—known as Repulse Mon¬ 
key—and staring at herself in the practice studio mirror. She was so 
deathly still that I approached her to ask if she was all right. She re¬ 
plied with both insight and alarm in her voice, “Look, in the mirror! 
That's how I’m leading my life!” Jane went on to explain that her 
Ch’i had not been flowing smoothly even though her Tai Ch’i move¬ 
ments “looked right.” She was aware that she had been “running 
around the same circle repeatedly” in her attempts to resolve a rela¬ 
tionship issue in her life. 

The wife of one of my professional colleagues, a woman in her early 
forties, was recently reported for emotional and physical abuse of her 
only child. She was forcing her talented ten-year-old daughter to excel 
in advanced mathematics and to practice on the piano two or more 
hours a day. The woman’s own mother had been equally ambitious and 
relentless about the “need” for her daughter to be of “Nobel prize qual¬ 
ity.” Across generations in many families, people are attached to re¬ 
peating die-hard traditions with intense low-level mindlessness. 


WU WEI: THE ULTIMATE ACHIEVEMENT 

IN TAOIST “WELLNESS” 


One might well ask whether there is something beyond “good- 
enough” health and wellness Taoist practices. There is, indeed, a 
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“gold standard,” but, interestingly enough, it does not fit into any of 
our conventional definitions of wellness. This is related to a paradox¬ 
ical theme in the Taoist understanding of the human condition. In the 
Tao Te Ching (Chapter 71), Lao Tzu observes that “If one is sick of 
sickness, then one is not sick. The sage is not sick because he is sick 
of sickness. Therefore he is not sick.” The “sickness” Lao Tzu refers 
to is the human situation itself. 

Taoism accepts as a given the fact that the human dimension is no 
big deal. As the title of one of Paul Watzlawick’s books states it, The 
Situation Is Hopeless, but Not Serious (1993). If anything, terra firma 
is essentially an arena of perpetual suffering. (In the West, Spron 
Kierkegaard has used the term, “sickness unto death.”) There is 
“hope,” then, only until one becomes actually sick or weary of being 
human. 

On the face of it, this might well appear to be a bohemian posture 
of stoic gloom and doom. Indeed, the noted contemporary Taoist 
writer and practitioner, Deng Ming-Dao has observed that being “im¬ 
plicitly anti-social,” Taoism “has no place in any society.... It didn’t 
really have a place in Chinese society.... [It] is for those people that 
have seen the limitations of social mores, the limitations of social am¬ 
bition, and want to find an alternative” (quoted in Towler, 1996, p. 79). 

Let me elaborate on the point by referring again to the notion of 
multiplicity, or fluidity of forms, as a quality of the natural. All that is 
of the Tao is ever changing. For thousands of years, high masters 
taught that there is but one fundamental, permanent, unchanging law 
in the universe: the Law of Impermanence. All that is is in continual 
flux, chaos, and change—sometimes perceptibly so; sometimes not. 
Stability is the exception, not the rule. Everything constructed by the 
human mind and human societies is essentially illusory in the sense 
that such “fictions” (e.g., identities, statuses, roles, histories, reputa¬ 
tions, rituals, institutions, goals, purposes, meanings, etc.) may feel 
real but in fact they are like whispers in the wind. Those of us who 
would invest in, reify, or exalt any of these inevitably become candi¬ 
dates for disease. 

Training in Taoist mind, body, and spirit disciplines has as its end 
point the cultivation or awakening of wu wei, that radically non- 
attached sensibility which enables one to be both in the world and yet 
detached from it.” In an essay written in his twenties, Bruce Lee ob¬ 
served: 
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The phenomenon of wu-hsin, or “no-mindedness,” is not a 
blank mind that shuts out all thoughts and emotions; nor is it 
simply calmness and quietness of mind ... it is the “non- 
graspingness” of thoughts that mainly constitutes the principle 
of no mind.... No-mindedness is ... being one in whom feeling 
is not sticky or blocked. It is a mind immune to emotional influ¬ 
ences. ... Thus wu wei is the art of the artless, the principle of no 
principle. (Cited in Little, 1997, pp. 123-124, 131) 

If I were a Zen archer operating in the spirit of wu wei, I would arch 
my bow and aim the arrow at my target. I would shoot as best as I 
could, but only with “just enough” effort and no more. At the same 
time I would not be attached to the outcome—i.e., I would not be in¬ 
vested in hitting a bull’s-eye. If it should happen, fine. If not, also 
fine. In either case, my feeling would be one of “no feeling.” Herein 
lies the secret of true vitality. This is vividly portrayed in Karen 
Horney’s description of the “wholeheartedness” of an extraordinary 
head waiter, as cited in a book on Zen: 

At dinner, at the table d’hote, I saw many faces, but few were 
expressive enough to fix my attention. However, the headwaiter 
interested me highly so that my eyes constantly followed him in 

all his movements. And indeed he was a remarkable being. 

The guests who sat at the long table were about two hundred 
in number and it seems almost incredible when I say that nearly 
the whole of the attendance was performed by the headwaiter, 
since he put on and took off all the dishes while the other waiters 
only handed them to him and received them from him. During 
these proceedings nothing was spilled, no one was inconve¬ 
nienced, but all went off lightly and nimbly as if by the opera¬ 
tion of a spirit. 

Thus, thousands of plates and dishes flew from his hands 
upon the table and, again, from his hands to the attendants be¬ 
hind him. Quite absorbed in his vocation, the whole man was 
nothing but eyes and hands and he merely opened his closed lips 
for short answers and directions. Then, he not only attended to 
the table, but to the orders for wine and the like, and so well re¬ 
membered everything that when the meal was over, he knew ev¬ 
erybody’s score and took the money. (Horney, 1987, pp. 33-34) 
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Wu wei is contained in that cultivated attitude of nonattachment 
which in fact represents the resolution to the human predicament: 
Through training in Taoist disciplines, one aims at achieving a readi¬ 
ness to live fully in the moment and, at the same time, to let go of life 
in that very same instant. Put another way, in order to fully live—per¬ 
haps this can be viewed as “wellness” of an existentially profound 
sort—one must cultivate one’s life to a fine-tuned point where one is 
prepared for an exit at any given moment. 

We see historic examples not only in the Taoist masters but also in 
such figures as Gandhi, Martin Luther King Jr., the historical Jesus, 
and others. At the most “mature” points in their brief lives, they were 
fully in the moment, tilting the axis of history, and fully prepared for 
an encounter with nonbeing, with death. My Taoist mentor once said 
that the single most important line in Hamlet is: “The readiness is all” 
(Act V, scene ii). Therein lies the fullness of life, whether or not we 
choose to equate that with “wellness”—which, quite frankly, I am not 
inclined to do. 

In the conventional wisdom, wellness is usually associated with 
being illness free, living long, having satisfying relationships, and en¬ 
joying a stable if not predictable lifestyle. By contrast, the Taoist 
theme of living naturally, particularly on a high spiritual level, in¬ 
volves all that is unpredictable, uncertain, mysterious, adventurous, 
and dangerous in life. This is obviously distinct from the “good- 
enough” standard of health and well-being. 


ON TAOIST MASTERS AND STUDENTS 

Those who would traverse the Taoist path as delineated by Chuang 
Tzu in the opening citation must begin with serious commitment to a 
sifn (pronounced “see foo”), i.e., a master, teacher, or mentor (Dao, 
1990; Chanoff, 1987; Liu, 1997). Since the classical era in Chinese his¬ 
tory, this relationship has been viewed as necessarily a lifelong propo¬ 
sition, not unlike that of a parent/offspring relationship. The student is 
forever loyal and grateful to the sifu. A teacher for one day is like a par¬ 
ent for a lifetime. Deep teachings course throughout one’s body for the 

duration of a lifetime, much in the same manner that a mother’s milk 

' \ 

sustains the person for just as long a time. One is to be eternally grate¬ 
ful, therefore, and forever humble for such good karma. 
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A teacher, in turn, has the profound responsibility of sharing only 
that instruction for which the student is ready. This presupposes a 
special relationship in which a sifu gets to know a student extremely 
well in order that the timing of instruction might be both appropriate 
and effective. My primary Taoist mentor once observed: “Teach a 
student the wrong or inappropriate thing at the wrong time and you 
are in for disaster.” Hence the traditional insistence on secrecy and 
thorough prescreening of candidates. 

A sifu, a “completely and highly developed” human being, is a 
master of the sage arts, the health and healing arts, and the martial 
arts—sage, healer, and warrior. Although he or she can “treat” with 
acupuncture, herbs, Ch’i Gung, and other modalities, the emphasis of 
the work of a sifu is seldom on dealing with disorders, despite the fact 
that ordinary people have continually sought such help from Taoist 
masters. 


CONCLUSION 

The editor of this anthology said to me, in a personal communica¬ 
tion, that we should let it be known that “spiritual traditions have 
treated psychological problems for thousands of years. We’re helping 
to heal the split between these two paradigms. The development of 
psychological understanding also enhances spiritual work. They’re 
siblings” (Mijares, personal communication, 1999). I do not entirely 
agree with this view. From an Asian perspective, this split was cre¬ 
ated by the West. It has never existed in Asian cultures, where the 
psychological and the spiritual are regarded to be one and the same. 
The resolution of, say, neurotic conflict, emotional deficiencies, or 
unresolved trauma is spiritual work. Spiritual work, moreover, is 
done both away from the world, in semimonastic high mountain se¬ 
clusion, and in the world, in encounters with individuals and social 
forces. 

Most moderns do not fully understand the thrust and the depth of 
Eastern traditions such as Taoism, Buddhism, and Zen. In addition to 
incomplete comprehension and outright distortion, contemporary 
people of both the East and West have appropriated these “paths” or 
“ways” in the service of improving such endeavors as tennis, sexuality, 
relationships, management skills, and salesmanship. More recently, 
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medical and psychotherapeutic health practitioners have attempted to 
glean from these ancient wisdom techniques and procedures for low¬ 
ering stress, alleviating pain, defeating disease, and delaying death. 
As I have indicated, Taoist practices do in fact lend themselves to 
such practical application. 

The psychotherapist trained in Taoist disciplines can, whenever it 
is appropriate, incorporate into the treatment plan such regimens as 
Tai Ch’i Chu’an, Ch’i Gung, traditional Chinese medicine (TCM), 
spiritual interventions, and Taoist philosophy, in much the same man¬ 
ner that psychological assessment (testing) and medications would 
be useful as components of an integrated Western approach (Atwood 
and Martin, 1991; Bogart, 1991; Goleman, 1976a,b; Hammer, 1990; 
Recer, 1995) (see Photo 7.1). 

At the same time, however, it should be understood that there is no 
such creature as “Taoist psychology” or “Taoist therapy.” Taoist 
thought and practices may indeed enhance motorcycle riding, time 
management, organizational leadership, psychotherapy, and the like, 
but the heart of Taoism and Buddhism has little to do with such every¬ 
day worldly concerns. I have tried to distinguish between “good- 
enough” health and well-being—much of which can be sustained 
with the help of Taoist regimens, most especially Ch’i Gung, acu¬ 
puncture, massage, and herbology—and high-level Taoist self-culti¬ 
vation, which involves nothing less than whole lifestyle shifts and 
radical personal transformation. 
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YOGA AND HINDUISM 


There is a Spirit, which is mind and life, light and truth and vast 
spaces. [It] contains all works and desires and all perfumes and 
all tastes. [It] enfolds the whole universe, and in silence is loving 
to all. 

This is the Spirit that is in my heart, smaller than a grain of rice, 
or a grain or barley, or a grain of mustard-seed, or a grain of ca¬ 
nary-seed, or the kernel of a grain of canary-seed. 

This is the Spirit that is in my heart, greater than the earth, 
greater than the sky, greater than heaven itself, greater than all 
these worlds. 

This is the Spirit that is in my heart, this is Brahman. 

from the Chandogya Upanishad 
(Radharishnan, 1953, p. 17) 

For over 4,000 years, practitioners of Hinduism have studied and 
used the science of breath, physical postures, mantric sound, and other 
forms of spiritual practice to enhance human development and real¬ 
ize the Divine. This constitutes a substantial base of experiential and 
phenomenological research in the areas of mind-body healing and psy¬ 
chospiritual realization. 

Hinduism contains the richest mythological lore of all the world’s 
religions. The stories are intended to awaken the listener from his or 
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her deep sleep of illusion (maya) and discover authentic nature. The 
creation stories tell of the Cosmic Dream. In the dream, Brahma 
awakens and the world manifests for a period of time. When Brahma 
disappears so does the universe. This state of nonmanifestation is 
called the “Night of Brahma.” Brahma is both Creator and Divine 
Consciousness. This myth not only speaks of the creation of the uni¬ 
verse but also alludes to the self discovering its Divine Nature. It af¬ 
firms that Tat Twain Asi (thou art that) or So Hum (I am that). 

Differences in temperament are also accounted for in these teach¬ 
ings. There are differing yogic practices designed for the various per¬ 
sonality types; mental, emotional, or persons more physically in¬ 
clined. For example, jnana yoga (inquiry and analysis) is for the 
intellectual. Hatha yoga (postures and breath) brings harmony to 
mind and body. Karma yoga (selfless service) is for those who relate 
more to physical action and work. Bhakti yoga (prayer, ceremony, 
and ritual) is for the devotional type of personality. Raja yoga is the 
study and control of the mind. Raja yoga includes physical control as 
well as mental control. It is the umbrella for restraints, observances, 
postures, pranayama, and all stages of meditation, including concen¬ 
tration, meditation, and samadhi (states of realization). All types 
eventually come to this developmental emphasis. 

These topics will be addressed in Chapter 8 presented by Eleanor 
Criswell and Kartikeya Patel. Dr. Criswell has studied, practiced, 
taught, and authored books on Yoga for (somatic) mind-body healing 
and biofeedback. Dr. Patel is a native Indian and a respected teacher 
of Eastern philosophy and religion. Their chapter offers a unique 
blend of Eastern spirituality and its particular expression in Western 
culture. 


Chapter 8 


The Yoga Path: 
Awakening from the Dream 

Eleanor Criswell 
Kartikeya C. Patel 


According to the Brihadaranyaka Upanishad, 

Whoever worships another divinity than his self, thinking, 
“He is one, I am another,” knows not. . . . One should worship 
with the thought that he is one’s self, for therein all these be¬ 
come one. This self is the footprint of that All, for by it one 
knows the All—just as, verily, by following a footprint one may 
find cattle that have been lost.... One should reverence the self 
alone as dear. And he who reverences the self alone as dear— 
what he holds dear, verily, will not perish, (in Campbell, 1974, 
pp. 278-279) 

How does one awaken from a dream to discover that he or she is di¬ 
vine? The Hindu traditions have developed a psychology of yoga that 
reveals the way. As Swami Rama and colleagues (Rama, Ballentine, 
and Hymes, 1979; Rama, Ballentine, and Ajaya, 1976) have noted, 
yoga psychology and yogic practices are not recent inventions but 
have been practiced, systematically explored, and perfected over 
thousands of years by its masters and practitioners to help individuals 
in attaining harmony and balance between the body and the mind to 
achieve the highest potential. 
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INTRODUCTION 


Many Westerners are familiar with yoga as a mind-body practice, 
but few understand its roots. Hinduism is not a monolithic tradition. 
First, the Arabs, and subsequently the Westerners, invented the blan¬ 
ket term Hinduism to cover many diverse traditions that have origi¬ 
nated in the Indian subcontinent. Bhakti, yoga, Vedanta, and Tantra 
are just a few of these traditions that originated in the Indian subconti¬ 
nent and were subsumed under Hinduism. This notwithstanding, 
however, these diverse traditions also share a running assumption— 
namely, that our psychological and physical discomforts spring from 
our sense of spiritual alienation and that these different traditions are 
but ways to address that alienation so that our fragmented being can 
be healed. Sri Ramakrishna, a nineteenth-century Hindu sage and 
practitioner of many religions, explained that just as a mother who 
has many children cooks different types of food to suit the psycho¬ 
physical and spiritual makeup of different children, likewise, Hindu¬ 
ism presents one with many diverse paths of healing that heals one’s 
fragmented being. Eastern traditions tell us that our day-to-day psy¬ 
chological issues and emotional distress need to be situated within a 
much larger context. Our greatest suffering manifests as a result of 
spiritual alienation. We are asleep, unaware of our true Self. The tra¬ 
ditions suggest the various ways in which one can heal this sense of 
spiritual alienation. 

In this chapter, the raja yoga tradition of Hinduism and how it 
helps us heal our fragmented being will be explored. Although yoga 
is a spiritual tradition within Hinduism, it is also considered a sci¬ 
ence, an educational process, and a contribution to psychospiritual 
development in psychotherapy. 

Yoga is a Sanskrit word derived from the root yuj . Yuj means “to 
yoke” or “to unite.” It signifies, in essence, the unification or reunifi¬ 
cation of the self with the Universal Self. (This unification seems nec¬ 
essary because we perceive ourselves to be separate from everything 
else.) It also denotes the reunification or integration of the person— 
mentally, physically, and emotionally. In its ultimate sense, yoga re¬ 
fers to the reunification of humankind with the universe or cosmic 
consciousness or the Absolute. It is the discipline and training of the 
embodied human being so that it evolves toward what it is capable of 
becoming. Yoga seeks to provide physical and mental training expe- 
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riences to further refine the soma (unified mind-body). Yogic prac¬ 
tices are quite ancient; how ancient has been debated by many. By 
some estimates yoga originated over 5,000 years ago. The practices 
have been passed from teacher to student, from generation to genera¬ 
tion—a process which continues to this day (Criswell, 1989). 

There are many yogas—classic, contemporary, eclectic—there is a 
yoga for everyone who practices it. Why? Whether Easterner, West¬ 
erner, or cross-cultural, no two people can duplicate the yogic orien¬ 
tation exactly. Some students work with a gum; some work alone. It 
is important to find the way that most reflects each individual’s inner 
being (Criswell, 1989). 

Among the approaches to yoga are hatha, raja, jnana, karma, 
bhakti, and tantra. Hatha yoga is the way of self-transformation pri¬ 
marily through physical disciplines. Raja yoga is the approach that 
uses chiefly mental disciplines, namely meditation. Jnana yoga em¬ 
phasizes discriminative knowledge by which the real is distinguished 
from the unreal or illusory (our numerous psychological projections 
upon the canvas of the world). Karma yoga specializes in self-tran¬ 
scending action in the world—in the form of selfless service. Bhakti 
yoga is the way of love and devotion focusing on the higher reality 
conceived as a divine personality. Tantra yoga is a nondualist ap¬ 
proach that seeks to utilize all of human experience and convert it into 
a trigger for self-transcendence. Thus, dissimilar to some more as¬ 
cetic approaches, tantra yoga takes a positive view of the human body 
and embodiment in general, and particularly acknowledges the hid¬ 
den transformative potential of sexuality. All these approaches are at¬ 
tempts to leave the alienated state of existence marking conventional 
life and to regain the sense of union with the ground of Being under¬ 
stood as Self-realization. Then, upon Self-realization, the person can 
dedicate himself or herself to the welfare of all beings. This ideal is 
most clearly expressed in Mahayana Buddhism in the form of the 
bodhisattva doctrine. Bodhisattva is a Sanskrit term for “enlighten¬ 
ment-being.” In this case, the enlightened being is dedicated to the 
welfare of all beings. This ideal is also expressed more recently in the 
integral yoga of Sri Aurobindo. 

The yogic tradition has recognized the importance of these spe¬ 
cific yogic paths and consequently has offered specific explanations 
of yoga related to a given path. For example, in his Yoga-Sutras , 
Patanjali (in Prabhavananda and Isherwood, 1953) offers the raja 
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yoga explanation when he defines yoga as the prevention of the fluc¬ 
tuations of the mind-stuff (yogah citta-vritti-nirodhah 1:2). Krishna 
offers another explanation when he defines yoga as skillful action 
(yogah karmasu kausalam). All are attempts to leave the alienated 
state of existence and regain the sense of union with the ground of Be¬ 
ing. Further, the aim of these paths is to remove obstacles to self- 
expression and to help the self attain its freedom. Thus Patanjali 
maintains that yoga helps an individual to free the self of the restric¬ 
tions imposed by the fluctuating consciousness and to attain the ulti¬ 
mate self-expression. 

Chaudhuri (1975, p. 236) lists the following yoga disciplines 
which evolved from the fifth century B.C.E. to the eighteenth century 
C.E.: The yoga of breath control (hatha); the yoga of mind control 
(raja); the yoga of action (karma); the yoga of love (bhakti); the yoga 
of knowledge (jnana); the yoga of “being-energy” (kundalini); and 
the yoga of integral consciousness (purna). He says “the ultimate 
goal of all of the above self-disciplines is blissful union with the Self 
in its transcendental dimension of oneness with timeless Being.” 
They are different in their approach, but they are all moving toward 
self-realization, freedom, and ego-transcendence. Chaudhuri’s con¬ 
ception of “integral yoga” stresses the necessity of moving beyond 
development of the self to the use of that self in the development of 
society. 

Integral yoga bridges the gap between transcendence and parti¬ 
cipation in the world. Chaudhuri describes samadhi as “the experi¬ 
ence of freedom, immortality, transcendence of subject-object dichot¬ 
omy, inexpressible bliss, limitless expansion of consciousness” (1975, 
p. 246). Immediately following self-realization, there is a brief period 
of inaction followed by a new kind of action. This action, empowered 
by being-energy, is used along the lines of one’s perceived destiny. 
Chaudhuri (1975) says, “the unmistakable mark or this authentic 
self-realization [the individual’s] would be his egoless dedication to 
cosmic welfare” (p. 252). The acceptance and interrelation of differ¬ 
ent forms of yoga has other implications as well. For example, this 
nonabsolutism also guarantees the differences in interpretation of 
what yoga, yogic asanas or postures, and yogic symbolism mean for 
different cultures. A Westerner’s interpretation of yoga may be radi¬ 
cally different than that of an Easterner. Indeed, Carl Jung (1996) had 
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the following to say about the Eastern and Western differences of in¬ 
terpretation: 

You see, a Hindu is normal when he is not in this world. 
Therefore if you assimilate these symbols, if you get into Hindu 
mentality, you are just upside-down, you are all wrong. They 
have the unconscious above, we have it below. Everything is just 
the opposite. The south on all our maps is below, but in the East 
the south is above and the north below, and east and west are ex¬ 
changed. It is quite the other way around, (p. 16) 

What Jung is trying to point out is that the Eastern and Western 
minds are rooted in their specific traditions, and their interpretations 
consequently will be affected by these different traditions. This not¬ 
withstanding, however, Jung also points out that a Westerner, if suffi¬ 
ciently exposed to Eastern teachings, may unconsciously grasp the 
original meaning of symbols. As an example, Jung points to the expe¬ 
riences of one of his clients, a European woman who was born in In¬ 
dia of European parents. In Jung’s words, 

The patient was a girl born in India of European parents ... 
the first six years of her life had been spent in India, where 
she had had a Malay nurse who was quite uneducated. There 
was no teaching of this sort, these things were completely un¬ 
known to her, but somehow these Eastern ideas got into her 
unconscious. . . . She could objectify the Indian psychology 
that had been grafted upon her with the milk she drank from 
that ayah and through the suggestions of her surroundings. 
(1996, p. 104) 

Jung presented many different versions of this story in his different 
works, thus raising doubts about the authenticity of the story itself. 
Nevertheless, the important point that Jung made was that a person’s 
unconscious can be affected by the host culture and consequently can 
affect a person’s conscious choices, decisions, and behavior. Thus 
even though the cultural upbringing of different individuals may limit 
in the manner a person interprets yogic symbols, the unconscious 
makes it possible to understand and interpret the teachings with their 
original intent. More recently, increasing numbers of psychologists 
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are demonstrating an active interest in yogic symbols, exercises, and 
their impact upon human consciousness. 

Thousands of years of careful and systematic exploration have cre¬ 
ated the practical science of yoga; and although it ultimately formed 
into a metaphysical system, yoga is a prime historical example of an 
early science based on observation, projection of hypotheses, and ex¬ 
perimental testing. 

Most branches of Indian science did not experiment or test specula¬ 
tions (hypotheses). But Indian psychology—yoga—can be considered 
empirical in the original sense of the word: it is based on immediate ex¬ 
perience. The Siva Samhita (Vasu, 1923), for example, maintains that it 
is only through the practice of teaching that success is obtained and it is 
only through practice that one attains liberation. The principles of yoga 
psychology were tested pragmatically. If individuals and small groups 
had similar experiences with certain recommended practices, if the ef¬ 
fects were repeated generation after generation, if isolated practitio¬ 
ners reported similar results, then the knowledge could be said to have 
been validated empirically through experience. 

As a science, yoga psychology most nearly paralleled science as it 
was known in the West from the time of Aristotle to the middle of the 
nineteenth century. This excludes the dubious contribution made by 
Rene Descartes to Western science: the separation of matter from 
spirit, mind from body. Yoga psychology entered the era of modern 
science in the 1920s with a unique event—the founding of the first 
laboratory devoted to the study of yoga at Kaivalyadhama in Lonavala, 
Poona, India (Funderburk, 1977). 

Since that time there has been an increasing amount of Yoga re¬ 
search throughout the world: physiologists, medical researchers, 
and psychologists in various countries have been busily exploring 
the physical and mental effects of yoga using contemporary scien¬ 
tific methods. The development of technological advances and particu¬ 
larly the development in relatively recent (some thirty) years of the 
field of psychophysiology have enabled the physiological monitor¬ 
ing of yogic practices. Yoga and meditation are now considered a 
part of an applied field—clinical psychophysiology. From the un¬ 
folding of this field comes the use of biofeedback and self-control 
practices such as hypnosis, autogenic training, progressive relax¬ 
ation, guided imagery, yoga, meditation, and others—all techniques 
that can alter psychophysiological functions (Barber, 1976). 
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The term “yoga psychology” is here used with particular reference 
to the model elaborated by Patanjali in his Yoga-Sutra (c. 200 C.E.). 
His model is known as “the yoga system” (yoga-darshana) and also 
goes by the name of raja yoga (“royal yoga”), the “eight-limbed 
yoga ” or ashtanga yoga. Patanjali’s systematization of the yogic path 
embodies the essential aspects of all types of yogas (Prabhavananda 
and Isherwood, 1953). 

Raja yoga consists of eight limbs or eight categories of practices. 
The first two limbs concern an ethical and moral code: rules for be¬ 
havior (behaviors to include and behaviors to avoid). The next three 
limbs are concerned with physical practices (hatha yoga)—postures, 
breathing patterns, and progressive relaxation. The final three are de¬ 
voted to mind-training techniques: concentration, meditation, and 
samadhi or unification. These practices are thought to lead to the 
state of Self-realization, which Patanjali calls liberation (kaivalya). 

It is generally held that the body must first be trained before it can 
be possible to steady the mind, to make it focus. When the mind is 
able to remain focused on a selected meditation target long enough 
without distraction, the experience of samadhi becomes possible. 
Samadhi is the technique of achieving union with the object of medi¬ 
tation. At its deepest level this would be union with the Self. Patanjali 
calls this process “coincidence” (samapatti) between the meditating 
subject and the object of meditation. 

In yoga psychology the mind-body problem has never existed 
(Chaudhuri, 1975). Mind and body are considered to have evolved or 
manifested out of the same primordial energy, prakriti. The physical 
environment is also thought to have evolved from the same transcen¬ 
dental energy source. Therefore, there is a continuity that includes all 
forms of subjective and objective existence. According to Patanjali, 
the Self or Spirit (called purusha) is radically different from prakriti 
and its various levels and forms. Whereas prakriti is inherently sen¬ 
tient, the purusha is pure consciousness. 

Scholars debate whether this dualism is ontological or merely 
epistemological. The former is highly unsatisfactory, whereas the lat¬ 
ter can be understood to be useful from a practical point of view. Most 
schools of yoga, at any rate, subscribe to one or the other type of 
nondualism. Thus the most common view is that although prakriti 
(material nature) and purusha (consciousness) need to be carefully 
held apart in the practice of the yogic disciplines, they are ultimately 
aspects of the same reality. 
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INDIAN SCIENCE 


Science as we know and understand it was widely practiced in 
ancient India. Astronomy, mathematics, surgery, psychology, physi¬ 
ology, and logic were some of the areas in which the ancient Indians 
excelled. For instance, the Aryabhatiya, a book on astronomy, ob¬ 
served that the earth rotated on an axis. The Brahmasiddhanta dis¬ 
cussed the lunar eclipse, solar eclipse, the calculation of the measures 
of poetry, instruments of observation, algebra, and so on. The scien¬ 
tific movement in India was not isolated from that of other parts of the 
world. Affected by it, affecting it, the scientific traditions of Western 
Asia and Greece related to it. In fact, as the eleventh-century Islamic 
scholar and historian Ahmad Alberuni observed, the scientific doc¬ 
trines and findings in India had a close parlance to those of Greece 
(Sachau, 1971). 

Indian science was compatible with a view of science based on ra¬ 
tional principles. It entailed a rigorous examination of the claims put 
forth by many and acceptance of only those claims that passed the 
tests of validity. The Indians developed the theory of measurement 
(prcimana) to validate a hypothesis. Briefly summarized, the theory 
of measurement asserts that a given hypothesis needs to be validated 
by specific examples; in order for it to be counted as valid knowledge, 
it needs to be proven. In other words, before a hypothesis becomes a 
conclusion, it needs to be argued for and validated by specific exam¬ 
ples that prove that the hypothesis in question is an applicable propo¬ 
sition. The notion of measurement also presupposes independent val¬ 
idation of any data observed by the subject. It also presupposes the 
availability of independent and reliable means of investigation such 
as inference, reasoning, verbal testimony, perception, etc. Satischan- 
dra Vidyabhushana in his A History of Indian Logic (1988/1920), ex¬ 
plains this theory of measurement with an example. Suppose a person 
makes a propositional assertion to the effect that there is a fire on the 
hill. To prove the validity of such an assertion, a person would engage 
in the following reasoning. 

1. There is a fire on the hill (proposition or pratijna). 

2. By our experience of working with and around fire in the 
kitchen, we can say that whatever has smoke has fire (example). 
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3. Because the hill has smoke (reason or hetu). 

4. The hill has fire (conclusion). 

A theory of measurement can suffer from many logical and psy¬ 
chological errors. It can be meaningless (nirarthaka), unintelligible 
(avijnatartha), evasive of the issue at hand (viksepa), incoherent 
(aparthaka), unnecessarily brief (nyuna), unnecessarily broad (adhika), 
and may contain other reasoning fallacies (hetvabhasa). But dissimi¬ 
lar to the West, the Indian theory of knowledge was not limited to the 
knowledge gained through our usual sensory apparatus. The Indian 
theory of knowledge also dealt with other ways of knowing, such as 
extrasensory perception, direct, nonmediated knowledge, etc. The 
main tenet of the Indian theories of knowledge was that a hypothesis, 
however unusual it may be, can be admitted as a valid proposition if 
its worth can be proven with the use of specific examples. Our ordi¬ 
nary senses are not the only ways for us to know, understand, and 
communicate with the world. To summarize, Indian science sought 
natural explanations for observed phenomena. It had a theoretical 
logic against which to test ideas; and hypotheses would emerge from 
these observations. 

Astronomy, physiology, medicine, and psychology were its most 
advanced branches of science; others less so. Indian psychology or 
yoga was the closest approximation to hypotheses testing. In yoga 
psychology (individual experiences allowing), body and mind train¬ 
ing techniques are constantly used by numerous teachers and stu¬ 
dents to test yogic observations, principles, and traditional knowl¬ 
edge. Even today the yoga student is encouraged to test suggested 
practices in the light of his or her own experience. Cohesive, com¬ 
plete, intentionally all inclusive, early Hindu literature shows the re¬ 
sults of Indian research toward an integrated metaphysical world¬ 
view. 

Remaining in that state of static completion, hampered by constant 
invasions from outside and because of the waning patronage, Indian 
science did not develop further until the middle of its period of domi¬ 
nation by Great Britain (late 1700s to 1950). Its renaissance period— 
an intellectual awakening—began during the nineteenth century. In¬ 
dian science—through exchange of scholars, cooperative research 
projects, energetic exchange of literature—has increasingly identi¬ 
fied with the contemporary worldwide scientific tradition. 
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YOGA AS SOMATIC SCIENCE 


The methodology of yoga psychology can be divided into two cat¬ 
egories: theoretical and experiential. The theoretical category in¬ 
cludes the exploration of the essential nature of the human psyche. 
This exploration includes the careful observation, analysis, and eval¬ 
uation of all aspects of human experience. The experiential category 
consists of various practices that are tremendously helpful in the 
gradual development of the self and self-realization (Chaudhuri, 1975). 
Yoga psychology is a highly accessible, organized system of mental 
and physical training procedures. It provides stimulation input for the 
following systems: 


1. Central Nervous System: meditative practices 

2. Sensory Systems: 

a. Vision: eye exercises, visual meditation targets, internal vi¬ 
sual experiences 

b. Audition: chants, internal sounds, Indian music 

c. Olfaction: incense, perfumes and essential oils, flowers 

d. Taste: special candies, foods, and spices 

e. Touch: textures and massage 

f. Vestibular System: balancing and inverted postures 

3. Respiratory System: breathing and breath-holding patterns 

4. Cardiovascular System: various practices in combination 

5. Somatic Nervous System (Sensorimotor System): active and 
static asanas (postures) 

6. Gastrointestional System: fasting and special dietary recom¬ 
mendations 

7. Autonomic Nervous System (Sympathetic and Parasympathetic 
Nervous System): all yoga practices 

8. Ethics: the rules for personal and community-based conduct to 
realize the psychospiritual goals 


In general, there is a movement toward homeostasis of the entire 
organism; there is, particularly, a shift toward greater ease in achiev¬ 
ing parasympathetic nervous system activation and stress reduction. 
Yoga psychology claims to affect all aspects of the person: mental, 
physical, emotional, and spiritual. As a somatic science, all of these 
areas can be researched. 
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A particularly significant area of contemporary yoga research con¬ 
cerns the psychophysiological effects of yoga. Evidence of psycho- 
physiological effects can be gathered from two sources: from re¬ 
search done specifically on yoga practices and from the research 
understandings of other fields (physiology, biochemistry, kinesiology, 
psychophysiology, psychology) which might shed light on the possi¬ 
ble effects of yoga practices. This phenomenological analysis of yoga 
practices from a psychophysiological perspective could be the basis 
for further controlled studies to test hypotheses drawn from that analy¬ 
sis. 

In a marvelous book called Science Studies Yoga (1977), James 
Funderburk has attempted to gather all contemporary yoga research 
without evaluating it. The studies mainly explore the third (asana), 
fourth ( pranayama ), and seventh (meditation) limbs of raja yoga. The 
areas of research include the following: 

• Asana: EMG (electromyographic or muscle activity) studies, 
measures of flexibility, pressure changes in internal cavities, 
and the effect of breath 

• Pranayama: (respiratory responses): nostril dominance, respi¬ 
ratory pattern (breath rate, breath holding time, respiratory am¬ 
plitude), air movement (tidal volume, minute ventilation, vital 
capacity), gaseous transfer. Circulatory response to hatha yoga: 
cardiovascular efficiency, blood-flow alterations, heart rate, heart 
control, blood pressure, blood composition. Endocrine and ner¬ 
vous system responses (secretory products, autonomic nervous 
system balance, EEG [electroencephalographic] changes). 

• Meditation: muscular system responses during meditation, cir¬ 
culatory system responses during and after meditation, respira¬ 
tory effects, and endocrine and nervous system responses to 
meditation (EEG during meditation). 


YOGA EDUCATION 

Ancient India adopted a system of psychospiritual training that 
spanned the whole life of the individual. The individual’s life was di¬ 
vided into four stages with twenty-five years allocated to each stage. 
Most of the yogic training occurred during the Brahmacharyashrama, 
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the first stage of the individual’s life. The young mind and body is 
supple and can be effortlessly bent and stretched. The idea was to pro¬ 
vide a solid foundation for the individual’s growth to help him or her 
realize the ultimate potential. During this stage, a student would stay 
in a hermitage and be taught different yogas. This training combined 
theoretical knowledge of the scriptures with the experiential under¬ 
standing of the main tenets of yoga. This knowledge and experience 
was then carried forward to the subsequent stages of life and per¬ 
fected to its fullest extent. 

Yogic development thus usually occurred in an educational, learn¬ 
ing context rather than in a psychotherapeutic context. There was 
usually an accomplished teacher guiding the student or students. The 
events that occur in yogic development can be processed with the 
teacher. It does not have a pathological model. The growth and devel¬ 
opment of the student is the focus. It begins where the student is and 
progresses as the student progresses. There is a great benefit in ap¬ 
proaching yogic development from this perspective. This means that 
we are working with the development of the student’s potential rather 
than beginning with the deficiencies that may be perceived. Yoga has 
a positive thrust. 

Patanjali’s classical yoga is a valuable system for fostering human 
development. Classical yoga includes eight limbs or categories of 
practices. The eight limbs are 

1. Observances (niyamas); 

2. Rules of behavior (yamas); 

3. Postures (asanas); 

4. Control of breath (pranayama); 

5. Withdrawal from the outside sensory world (pratyahara); 

6. Concentration (dharana); 

7. Meditation (dhayana); and 

8. Nondual consciousness (samadhi). 

Consider each of these eight limbs. 

The practices begin by emphasizing the groundwork, which is the 
development of an ethical system: the yamas and niyamas. Rules for 
behavior, the yamas or abstentions, include noninjury, truthfulness, 
nontheft, spiritual conduct, and nongreed. Svatmarama, the author of 
the Hathayogapradipika, an eighteenth-century text, mentions (Sinh, 
1980) the following rules of conduct (yama): 
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1. Nonviolence, 

2. Truth, 

3. Nonstealing, 

4. Continence, 

5. Forgiveness, 

6. Endurance, 

7. Compassion, 

8. Meekness, 

9. Sparing diet, and 

10. Cleanliness. 

The niyamas or observances include cleanliness, contentment, aus¬ 
terity, self-study, and attentiveness to God or the All of existence. 
Again, Svatmarama mentions the following observances (niyama): 

1. Austerity, 

2. Contentment, 

3. Belief in the divine, 

4. Charity, 

5. Adoration of the divine, 

6. Hearing discourses on the main tenets of yoga, 

7. Shyness, 

8. Intellect, and 

9. Participation in the sacrificial (yajna). 

Besides these rules of conduct and observances, the following con¬ 
ditions would help the yogi: 

• Cleanliness 

• Residence in a law-abiding and ethical locality 

• Solitude 

On the other hand, the following conditions hinder a yogi: 

• Exertion 

• Fanatic adherence to rules 

• Anxiety 

• Boastful public displays of spiritual practice 

• Overeating 

• Instability 
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The purport of these rules and observances is not to devise a con¬ 
trolled structure that curtails individual freedom but rather to offer 
guidance for spiritual growth. It is for this reason that Svatmarama 
maintains that fanatic adherence to rules could be detrimental to spir¬ 
itual growth. 

The postures or asanas are the third stage of yoga. From a psycho¬ 
logical point of view, the asanas have another meaning in that this 
stage signifies that the aspirant has settled into his or her practice and 
that the wavering of mind (instability) has subsided. It typifies the 
yogi’s determination, persistence, and courage. Further, the asanas 
are a link between the individual and the environment in that they are 
named after animals, trees, rivers, mountains, etc., to remind the indi¬ 
vidual of the environment. They also exhibit the specific qualities of 
nature that they are named after. Thus we find the tree pose, tortoise 
pose, elephant pose, sun salutation pose, peacock pose, lotus pose, 
etc. The asanas include the movements and postures of yoga. 

The pranayama or control of breath refers to breathing exercises, 
but they are actually the redirection of the flow of prana, the primal 
energy. The pranayamas are of fundamental importance because the 
control of prana helps an individual to attain an undisturbed body and 
mind. According to hatha yogins, the fluctuations in consciousness 
result from the fluctuations of breath. Therefore, if the breath is con¬ 
trolled then the fluctuations in consciousness also will be controlled. 
The following passage from the Yogavasistha Ramayana (Bose, 1958) 
best explains this point:* 

When the prana vibrates and is on the point of passing through 
the nerves, then there appears the mind full of its thought pro¬ 
cesses. But when the prana lies dormant in the hollow of the 
veins, then there is no manifestation of mind, and its processes 
and the cognitive functions do not operate. It is the vibration of 
the breath that manifests itself through the mind and causes the 
world appearance out of nothing. The cessation of the vibration 
of the breath means cessation of all cognitive functions. As a re¬ 
sult of the vibration of breath, the cognitive function is set in 
motion similar to a top. (p. 20) 


*This material has been translated and paraphrased from Sanskrit by Kartikeya Patel 
from Bose’s original in Sanskrit. 
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As a top spins around when struck, so, roused by the vibra¬ 
tion of breath, knowledge is manifested; and in order to stop the 
course of knowledge, it is necessary that the cause of knowledge 
should be first attacked. When the mind remains awake to the 
inner sense, while shut to all extraneous cognitive activities, we 
have the highest state. For the cessation of the mind the yogins 
control the breath through meditation in accordance with proper 
instructions, (p. 29) 

Svatmarama corroborates the above observation: for whom the 
breathing has been controlled, the activities of the mind also have 
been controlled, and conversely, by whom the activities of the mind 
have been controlled, the breathing also has been controlled (Sinh, 
1980). 

Thus the control of breath has a very important place in yogic prac¬ 
tice. Prcityahara is the practice of sense withdrawal or redirection of 
consciousness. Concentration is the fixing of attention; meditation is 
the nonverbal dialogue between meditator and focus of meditation; 
and samadhi is the attainment of nondual consciousness in which the 
subject-object, the self-other dichotomy, is deconstructed and unity is 
experienced. 


THE GOALS OR OUTCOMES OF YOGA 

The ultimate goal of yoga, excluding Patanjali’s classical yoga, is 
union with the All. Ernest Wood, in his book Yoga (1962), feels that 
most aspirants to the yogic way are inclined to postpone the ultimate 
goal. Knowing that the light of it illumines the way, they content 
themselves with lesser goals. The lesser goals of the practice of yoga 
include: peace of mind and heart; power of will, love, and intellect; 
direct influence of mind upon the body and the world outside the 
body; psychic abilities of various kinds; control of mind and power of 
concentration; control of emotions (removal of worry, pride, anger, 
fear, lust, and greed); bodily health, suppleness, beauty, and longev¬ 
ity; and the prevention and removal of psychosomatic dangers and 
troubles (Wood, 1962). 

Even though yoga training is usually done in an educational/devel- 
opmental context, it can also be done in a therapeutic context. The 
majority of the therapeutic uses of yoga have to do with medical com- 
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plaints such as hypertension, asthma, diabetes, and so forth. In India 
this may be done at an institute, such as the Yoga Institute, Santa Cruz 
(E), Bombay, or in clinical contexts. In the West this may be done in 
clinical contexts or by the growing number of yoga therapists work¬ 
ing independently. Much of this is done in an educational setting, 
such as when a physician may refer the patient to take a yoga class to 
help with a particular stress-related complaint (see Photo 8.1). 
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PHOTO 8.1. Student and Teacher Doing Yoga. Courtesy of B. J. Fundaro, Pho¬ 
tographer, and Sonoma State University Media Services. 
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Although not as likely in India, in the West there is a growing num¬ 
ber of body-oriented psychotherapists who are including some form 
of somatic discipline as part of the therapeutic process. Yoga is one of 
the somatic disciplines often included today in the psychotherapeutic 
context. 

According to James Kepner (1993), there are several structures for 
this inclusion: for example, the singular approach, in which the client 
goes to a yoga class or individual session and later in the week meets 
with the psychotherapist. The combination of psychotherapy and 
yoga enhance each other, but there is no attempt to interconnect the 
experiences. Another structure is the alternating approach, in which 
the client attends a yoga class or session and later a psychotherapy 
session. This allows for communication of insights gained during 
each experience. The third structure is the blended approach, in 
which the two processes occur during the same session. Yoga prac¬ 
tice may spark psychotherapeutic insights, which may be discussed 
as they arise. A final approach must be achieved by the client in order 
to experience unification of the two approaches. The practitioner fa¬ 
cilitates many of the client’s insights, but many also take place within 
the client. Journal keeping of dreams and waking experiences is highly 
useful in this process. 

Humanistic psychology has as its goal the actualization of positive 
human potential. This is usually considered to be mind, body, and 
spirit. It looks at the human being from the position of being centered 
within the human experience. It considers the spiritual dimension to 
be the further reaches of human potential and as a natural part of hu¬ 
man experience. In the humanistic psychology context, yoga is seen 
as a tool for actualizing human potential. Transpersonal psychology, 
on the other hand, looks at the human being first from the transcen¬ 
dent perspective. Transpersonal psychology is psychology concerned 
with transcending the personal and frequently includes meditation, 
yoga, and other liberating disciplines as practices toward transcend¬ 
ing the personal toward the human’s true nature. 

In mainstream psychotherapy, the goal of therapy may be personal 
adjustment, problem solving, resolving interpersonal issues, or the 
relief of psychological distress. Currently, mainstream psychother¬ 
apy is concerned with a diagnosis according to the Diagnostic and 
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Statistical Manual of Mental Disorders (DSM-IV) by the American 
Psychiatric Association (1994), and the formulation of a treatment 
plan that reflects clinical and experimental research findings. Hu¬ 
manistic psychotherapy and transpersonal psychotherapy begin with 
a different premise and move to include relevant experiences that un¬ 
fold during work with the client. The humanistic or transpersonal 
psychotherapist would be more likely to appreciate the contribution 
of yoga to the psychotherapeutic process than would the traditional 
psychotherapist. However, other contemporary psychotherapists are 
also beginning to appreciate the contributions of yoga to their psycho¬ 
therapeutic work. 

The use of yoga in psychotherapy can happen in two ways: First 
the client can come for yoga-based psychotherapy with the clear in¬ 
tention of following that process. In this case he or she has usually 
been a student of yoga prior to beginning psychotherapy. Second, the 
desire to incorporate yoga may emerge as the client develops during 
the psychotherapeutic process. At some point in the therapy either the 
therapist may notice that what is emerging is relevant to yoga, or the 
client may mention the desire to take yoga classes. 

Yoga in psychotherapy is very useful for stress management. Many 
psychological symptoms are intensified by intense and prolonged 
stress. Clients often have very few resources for stress management. 
Yoga makes a very effective package for stress management on a daily 
basis. 

Many who are including the somatic dimension in psychotherapy 
are aware of the fact that merely talking about one’s problems may 
not entirely resolve them. The client needs to be able to follow 
through on the insights, which he or she cannot do if the body’s mus¬ 
cles are chronically contracted. Chronically contracted muscles re¬ 
strict movement, contribute to pain, and discourage following through 
on intentions. 

Yoga-based psychotherapy enables the person to develop somati¬ 
cally. The somatically free and comfortable body is receptive to 
psychospiritual experiences. In many cases the person is then able to 
understand and accept life situations when they are put in the larger 
perspective. A larger perspective is to be found in much of the litera¬ 
ture on yoga, but it is more valuable to personally experience the re¬ 
sults. The following case illustrates yoga in the psychotherapeutic 
context. 
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Marilyn was a sixty-three-year-old woman whose presenting problem was 
that she was distressed because things seemed to be moving around mysteri¬ 
ously. Things in her environment would disappear and then reappear. Objects 
would move as she watched them. She felt she might be psychokinetic. She had 
experienced a severe depression in 1975 which she overcame through a series 
of extensive letters to her brother who was undergoing Jungian analysis at the 
time. She was in a difficult marriage at the time, complicated by the alcohol de¬ 
pendence of her husband. She was also experiencing visual images of great in¬ 
tensity and beauty. She subsequently divorced her husband and moved with her 
two sons to San Francisco. She attended her first yoga class in 1976 at the invita¬ 
tion of a friend. Later she did yoga along with television yoga classes. 

At the time of our initial meeting, she had a successful career in department 
stores sales. She had finished raising of her sons, lived well alone, and had mas¬ 
tered her trade. The moving objects seemed to be saying that “this is not all there 
is to life.” She had the feeling that she wanted something to “happen,” that she ex¬ 
pected something to happen to her. She felt as though there was something 
within her that wanted to come out. 

Weekly fifty-minute sessions were held over a period of several years. During 
those sessions, we worked with her dreams. We clarified the details; developed 
her associations to the dream material using personal, cultural, and archetypal 
associations where possible and appropriate; and placed our understanding of 
her dreams in the context of the issues that she was currently working with in her 
life. She continued her yoga practice; sometimes she attended my somatic yoga 
classes or workshops. She also began to paint some of her images in response 
to a heartfelt desire to do something creative. There had been a great deal of cre¬ 
ativity in her family: her mother had been a New York vaudeville singer and a 
Christian Science healer. Her only brother was a brilliant publicist. She had been 
the appreciating sister in her brother’s shadow. He was no longer living; it was 
time to develop her own potential. 

During the course of her therapy, she was encouraged to take classes that 
might help her understand her experiences and life stage situations. Books were 
recommended or were found by her in her search for self-understanding. Her 
dreams were used as cues for areas to look at or new areas to develop. She tried 
to find personal meaning in her dreams and daily experiences. She read exten¬ 
sively in Jungian and related literature. She painted her inner visions beginning 
with a simple mandala that soon moved into more elaborate designs. The nature 
of her internal visual images is quite complex. Some of them are suggestive of 
mandala images of the Self; some seem to be synesthesia (auditory stimuli 
evoking visual images); some seem to be remote viewing; and some even seem 
to be precognitive, concerned with future events. When she paints from her inner 
visions, her paintings are highly sophisticated and quite beautiful. When she 
paints without the inspiration of her inner visions, her paintings are quite childlike 
and uninteresting. (Later she was described in a book on synesthesia by Richard 
Cytowic [1989], a neurologist, and interviewed on a national television program 
about Cytowic’s research on synesthetes.) 

She became very concerned with synchronicity in her life, trying to find the 
personal meaning in coincidences and letting them lead her toward additional in¬ 
sights. Daily yoga practice was an important part of her process. 

My first goals for our work together were to come to understand her experi¬ 
ence from her perspective and to help reduce her distress. The next goal was for 
her to learn as much about situations similar to hers as possible. (This she did 
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through extensive reading, attending workshops and classes, and our in-session 
information exchanges where appropriate.) The third goal was to explore the 
meaning these experiences had for her. During the work on these goals, the de¬ 
gree of distress and neurological, medical, or psychiatric implications were mon¬ 
itored. 

At this point in time, she has made a successful adjustment to this stage of 
her life. She has effectively retired from her department store position; she moved 
out of San Francisco to a nearby community; she has a part-time job as art direc¬ 
tor for a small special-interest magazine. She has recently begun a new enter¬ 
prise: greeting cards featuring her paintings. She has a good handle on the tools 
necessary to facilitate her ongoing individuation process. She has learned to 
work well with her dreams through description, interpretation, and implementa¬ 
tion. 

She has also learned to manage her depression effectively, if and when it 
arises. She is working with her two sons very effectively as they go through their 
own developmental stage changes. Relating to her psychological process from 
psychospiritual, somatic, and psychotherapeutic perspectives made a signifi¬ 
cant contribution to her personal development and life adjustment. 

Yoga and the psychospiritual dimension have increasing contribu¬ 
tions to make to the psychotherapeutic process. It is a fascinating pro¬ 
cess, full of potential for expanded human function and health. 


CAUTIONS FOR YOGA PRACTICE 

Cautions for yoga practice concern the circumstances under which 
yoga would not be beneficial. For those persons who are psychotic or 
borderline, it may encourage hallucinatory experiences by lowering 
the physiological defenses they have developed. 

Yoga can lead some individuals to dissociative experiences. It is 
valuable under certain circumstances to be able to dissociate, but it is 
equally valuable to be able to be alert and connected to the experi¬ 
ence. Persons who have a tendency to withdraw may be encouraged 
in that direction by intense periods of meditation. Chaudhuri (1975) 
lists the following dangers on the path of yoga: (1) the danger of ex¬ 
treme introversion; (2) the danger of spiritual hedonism or gluttony; 
(3) the danger of regression; (4) the danger of emotional fixation on 
the guru; and (5) the danger of self-mutilation. In the case of yoga- 
based psychotherapy, the therapist can assess the degree to which the 
client would be a good candidate for a yoga-based psychotherapeutic 
approach. 
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Treatment Goals 

Treatment goals for the psychospiritual client include the follow¬ 
ing: an increased understanding of the psychospiritual process; in¬ 
creased self-acceptance; increased ability to work and engage in lei¬ 
sure time activities and relationships; a decrease in fear and distress; 
an increase in the sense of one’s life development and individuation; 
and an integration of the self-directed sense of this process. Increased 
understanding of the psychospiritual process includes the educational 
aspect of the therapeutic process. For example, the client may not 
know what a psychospiritual process is called or that it emerges in 
certain situations such as crises. It also includes recommended read¬ 
ings in the psychospiritual literature and attending workshops and 
classes from time to time. An increase in self-acceptance comes about 
as a result of the unconditional positive regard of the counselor and 
the model of acceptance of the client. Information about the nature of 
psychospiritual development is valuable for self-acceptance. Fear 
and distress often decrease as a result of the therapeutic process. The 
information about psychospiritual development gives it some ground¬ 
ing in reality; the calm, understanding attitude of the counselor serves 
to lower the arousal level of the client. This then reduces some of the 
fearsome elements of the experience. 

The increase in sense of connection with one’s life developmental 
course fostered by yoga gives the client a new sense of purpose in life 
experiences. It often gives an increase in a sense of joy in being con¬ 
nected with one’s potential and life direction (one’s Dharma), and 
reason for being. There may be a decrease in inhibition, which often 
accompanies acceptance and understanding along with an increase in 
available capacities and energy. 

Treatment Plan 

Yoga enhances psychological and physiological development, which 
enhances psychospiritual experience. Therefore the treatment plan 
for the psychospiritual client includes strategies for recognizing the 
psychospiritual experience. For example, during a psychospiritual 
experience, time, space, and causality may seem to be altered. Ways 
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of enhancing and integrating the psychospiritual process may be ap¬ 
propriate, such as dreamwork, meditation, processing synchronicity 
and waking experiences, and education, along with other biothera- 
peutic procedures (for example, biofeedback). The therapist can vali¬ 
date the client’s psychospiritual state during the therapeutic session 
and discuss ethics and contraindications. There is always a risk when 
enhancing psychospiritual functioning that ego inflation may result. 
Psychospiritual development needs to be fostered in an integrated fash¬ 
ion. 

Principles from Jungian analysis are helpful in analyzing dreams 
and waking experiences suggestive of psychospiritual development. 
The principles include: clarification of the exact details of dreams or 
waking experiences; associations and amplifications at personal, cul¬ 
tural, and archetypical levels, if possible, developed regarding the el¬ 
ements of the dream or experience; and the meaning of the amplified 
dream or apparent psi experience placed in the context of the client’s 
life situation. 


Therapeutic Outcomes 


Therapeutic outcomes include healthier, more comfortable func¬ 
tioning in the world. They also include increased self-understanding 
and self-esteem; the client should also be able to use his or her new 
skills in self-directed problem solving. Psychospiritual development 
needs to be comfortably integrated into life development and the pro¬ 
cess of individuation in life and sense of unification with existence. 

Yoga practices and meditation have been considered psiconducive. 
Psiconducive refers to an experience that seems to foster psychic ex¬ 
periences. As persons perform the yoga practices they may notice an 
increase in synchronistic events. If they are not consistent in the yoga 
practice, the awareness of synchronistic experience may decrease or 
fluctuate. Often practitioners notice that they become more empathic 
with the emotions of others. Sensing what is going to happen, the 
yogic practitioner may even have an expanded knowledge of future 
events. The dreams may be seemingly more telepathic or precog- 
nitive. If as a byproduct of the yogic practice the client or student be¬ 
gins to experience what has been called paranormal experiences, he 
or she should be cautioned not to be afraid of these nonordinary 
states. Eventually, the expanded worldview can become the prefera- 
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ble state. For example, if the client dreams about the death of a loved 
one, this is cause for anguish. But if he or she sees life and death as 
part of the balance of the universe, then the foreknowledge of the 
transition of the loved one becomes cause for other actions and emo¬ 
tions. 

If used properly, psi experiences can enhance development; if they 
are misused, they will get in the way of the yogic development. Mis¬ 
used, they will simply attach to the material world even more firmly— 
the world of material possessions and distress. As psychic abilities 
become more available, the yamas and niyamas as rules for balanced 
living in society become even more important. They can be helpful 
guides for the appropriate utilization of newfound or renewed capaci¬ 
ties. Yoga has always cautioned against the misuse of paranormal 
abilities. Too often the practitioner becomes fixated in the phenom¬ 
ena, forgetting that paranormal abilities represent a stage below Self- 
realization. 


YOGA AS A WAY OF LIFE 

We have explored yoga psychology from both Western psychol¬ 
ogy’s study of Eastern practices and from the research supporting the 
subjective experiences of vast numbers of people. 

Yoga practice, no matter what the original goal was, will lead to the 
transformation of one’s life context. Often yoga is a way of life for 
both the therapist and the client. It is beneficial for all to practice, for 
it unites mind and body while offering integrative healing and bal¬ 
ance in the lives of its practitioners. 

As we begin to take our development and psychophysiological 
maintenance into our own hands, there is the thrill of being master of 
our fate, captain of the ship. There is a great expansion of the sense 
that we can do practically anything we want to do because we feel an 
increase of personal power, well-being, and peace. 

Our society has been experiencing rapid technological evolution. 
We cannot continue to evolve at this rate. Our planet does not have 
limitless resources; our population cannot continue to expand at its 
accelerating pace. The struggle to “make it” in our society has to be¬ 
come less crucial; we have to find ways to relax into our world. Edu¬ 
cators and psychotherapists need to enhance the lives of those they 
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serve. One way of doing this is through yoga and other psycho¬ 
spiritual practices. Yoga can help us relax and enjoy our lives, to re¬ 
ally see, hear, taste, and savor our experiences rather than substitute 
quantity of experience for quality. 

In modern times, we have become alienated from our environ¬ 
ment. We have even become self-conscious about our alienation. Per¬ 
haps it will be possible to do something about it. We can hope so. 
There is still time. Yoga is an excellent way to begin to get back in 
touch with nature. It is, in fact, a way of establishing a harmonious 
rhythm with the forces of nature. As we begin to be more conscious 
of the air we breathe, for example, we automatically seek more pranic 
air. When we begin to do our yoga outdoors, we begin to feel the 
Earth and its more organismic sensations. As our senses become 
more refined and we begin to clearly see and sense our relationship to 
the environment, we will begin to appreciate more of what the natural 
world has to offer. 

Some people who study yoga experience its benefits, but drift away 
from it over time. Others gradually incorporate it into their ways of life. 
Some individuals find it meaningful to devote their lives to yoga. 

In India, there are various stages of life during which the person is 
devoted the dharma of that stage. During one’s householder stage, 
one marries, has a family, and participates in the business affairs of 
the town or village. Later the individual may leave the ordinary life to 
seek philosophic and spiritual seclusion. Women and men follow 
similar paths with different responsibilities. Some individuals who 
feel their lives growing simpler as they come closer to the yogic way 
may choose a life of abstention. Ideally, this is done because the re¬ 
sults of yoga become so splendid that it is not a sacrifice, but an 
advancement toward what seems to be far more fulfilling. We can 
make an intellectual decision to live a more ascetic life or we can fol¬ 
low the natural trends inherent in our development. 

Whether we are in the East or West, if we are in the householder 
period of our lives, we are deeply involved with our family, friends, 
and society. This worldly period must be experienced fully in order to 
learn from it. During this period, yoga can be an integral part of our 
lives, facilitating our daily activities and fostering psychospiritual de¬ 
velopment. At this stage one is a karma yogi or yogini, living a life of 
service. May we all be happy and healthy as we do our work in the 
world! 
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V 



Conclusion 


Each author in this book has offered his or her unique perspective 
and has contributed to a chorus of ancient wisdom on the topic of 
psychospiritual healing. The preceding chapters supported the prem¬ 
ise that the search for our souls is the supreme undertaking. Integra¬ 
tive healing is incomplete without in-depth application of spiritual 
wisdom. 

For thousands of years, poets, philosophers, and mystics have spo¬ 
ken of the longing of the heart to know reunification with the Beloved, 
unity with the Divine. After the long history of separation between sci¬ 
entific and religious thought, influenced by Cartesian dualism (Varela, 
Thompson, and Rosch, 1993), universities across the nation have be¬ 
gun to include spirituality in psychiatric and psychological training 
programs. The time is ripe for psychology and religion to blend the 
best of each tradition. As a result, psychotherapists and spiritual guides 
will be more effective in their work with clients. This integration will 
have a positive effect upon physical, emotional, mental, and spiritual 
well-being: the core principles of integrative health. 

Spiritual teachers have been trained in ways to heal the soul. Psy¬ 
chotherapists have been primarily trained to diagnose and treat symp¬ 
toms while ignoring the deeper needs of the individuals they work 
with. Therefore, it’s time to go beyond applying temporary bandages 
to control the symptoms that loudly proclaim “Something is wrong ... 
or missing.” The symptoms often reappear once the bandage is re¬ 
moved. Psychopharmacological medications will not heal our minds 
or bodies. Something more is needed. This anthology states that this 
mysterious “something” is the spiritual essence manifesting in the in¬ 
ner core of life. It also illustrates the many paths to God, supporting a 
paradigm that honors all spiritual paths. In their book Beyond Diver¬ 
sities: Reflections on Revelations , Ali Rafea, Aliaa Rafea, and Aisha 
Rafea (2000) discuss the world’s religious traditions and note that 


all revelations relate between how man approaches his earthly ac¬ 
tivities and his inner gains to realize spiritually fruitful life. He 
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should train himself to make all his feelings and actions stem¬ 
ming from his higher Self and not the lower self. The shared 
moral codes of not lying, stealing, killing, cheating, envying . . . 
etc., empower the higher Self. All revelations call for love, coop¬ 
eration, forgiveness, honoring father and mother .. . etc., to sup¬ 
port man in his way to develop spiritually, (pp. 123-124) 

The psychological contributions of psychoanalytic, behavioral, 
cognitive, humanistic, and narrative therapies during the past 100 
years provide methods for understanding and healing human behav¬ 
ior. These methods (Fadiman and Frager, 1994; Engler, 1999) can 
help us actualize core spiritual values as psychological healing en¬ 
ables a healthier relationship with life. The developmental and cul¬ 
tural influences of our childhood are deeply entrenched. The various 
psychotherapies are designed to help us go beyond the defense mech¬ 
anisms that squelch our inner and outer lives. Psychotherapists and 
spiritual teachers can work together to promote individual and com¬ 
munity healing. 

We can no longer isolate ourselves into separate groups, each pre¬ 
tending to have the ultimate answer. Both psychology and religion 
are undergoing major change. For example, the eclectic view of psy¬ 
chotherapy is becoming more acceptable. Clients differ in nature and 
difficulties, therefore a therapist needs to be more flexible. Also, in 
this age of rapid communication systems and the Internet, we are be¬ 
coming increasingly aware and accepting of religious, ethnic, and 
cultural differences. A couple of decades ago an interfaith gathering 
meant that Baptists, Methodists, and similar Christian traditions were 
starting to dialogue with one another. More recently, interfaith dia¬ 
logues include members of the Jewish, Buddhist, Christian, Islamic, 
Native American, and other wisdom traditions. These dialogues en¬ 
courage us to live in harmony with our neighbors. They also represent 
a beginning movement toward appreciating the differences and dis¬ 
tinctions found in all religions and the persons following their teach¬ 
ings (Khan, 1979). 

As demonstrated by the examples in this anthology, psychotherapy 
and spiritual practice can coexist. The combination offers a larger 
paradigm to the many individuals seeking psychological healing and 
hoping to find a therapist with a spiritual orientation. 
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Spiritual beliefs and practices offer persons far more hopefulness 
about their lives than the biomedical paradigm suggested by man¬ 
aged care practices. For example, a male enters the office presenting a 
history of despair and failed relationships. 

The therapist can give him an Axis I diagnosis of depression or an 
anxiety disorder and perhaps find cause for an Axis II personality dis¬ 
order (dependent upon types of symptoms and length of time). The 
next step would be to refer him to a psychiatrist for antidepressants 
and develop a program to reduce the symptoms. 

Or the therapist can present a very different view of the client’s ex¬ 
perience, one that offers a reconnection with the source of life. When 
the problem is viewed as one of a loss of connection to one’s core 
identity and greater meaning in life, spiritual practices can help the 
individual awaken those forces. 

Once we experience spiritual realization, we are never the same 
again. Life problems are forever after viewed in a different context, 
and we no longer identify ourselves in limiting terms. We know 
experientially that we are more than the problems that have plagued 
our lives, and daily life takes on greater meaning. 


WAYS OF PRESENTING SPIRITUAL TEACHINGS 

How does a person who hasn’t received training in a specific spiri¬ 
tual tradition ethically present and apply the examples given in this 
anthology? 

Each one of us has to find a paradigm that fits with our personali¬ 
ties, experiences, and related beliefs. Authors in this anthology intro¬ 
duced readers to a variety of experiential ways of working with cli¬ 
ents. (Practitioners desiring more knowledge are advised to seek 
further training in specific traditions.) Spiritual practices begin to 
awaken the practitioner’s finer sensibilities, and true realization be¬ 
gins. When people are authentically in touch with their deepest and 
truest nature and experience spiritual realization, their lives are for¬ 
ever changed. 

Regardless of the model we follow, it is important to hold a deep 
belief in our ability to work through the tasks that life has given us. 
The belief that our clients and students are “more than their prob¬ 
lems” offers them something that they may not have experienced be- 
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fore: many persons are suffering because of a lack of connection with 
themselves, others, and life. They need therapists and guides that be¬ 
lieve in them; people who are able to see and mirror back an image of 
the soul. Many persons easily relate to life as a psychospiritual jour¬ 
ney. Each experience adds to our development, leading us toward 
greater spiritual realization. Problems become blessings in disguise 
rather than symptoms to be nullified with drugs. A “problem” can 
open the door to a deeper connection with life and its wisdom paths. 

There are a variety of ways to present spiritual teachings in psy¬ 
chotherapy. In the beginning of this book I mentioned life as a heroic 
journey. The following is an example of how I use this focus in my 
private practice. I work primarily with clients who have experienced 
some form of abuse or neglect in early life. When applicable, I tell a 
client about Carl Jung’s theory on amnesic repression. Jung (1964) 
felt this repression blocked the natural spontaneity and creative power 
available to all life. Jung’s theory was that life is a path of individua¬ 
tion, leading to the emergence of the Self. When clients release the 
block, they also release these life potentials, and life takes on greater 
meaning. Given this image, clients can consider the idea that there is 
something greater than the pain, anger, or depression that have them 
fixated in the past. 

With this greater image in mind, we can move on to a discussion of 
Joseph Campbell’s (1949) research regarding the world’s mytholo¬ 
gies, specifically those related to life as a heroic journey with four 
specific stages. These stages do not necessarily appear in a hierarchi¬ 
cal form. I prefer to present them as spiraling paths, dipping in and 
out of various experiential stages. (I may not find it necessary to ver¬ 
bally express these archetypal stages of growth to my clients, but I am 
aware of their significance in the healing process.) 

The first stage is The Call in which one awakens to the journey. 
Distress itself alerts us that something is amiss. 1 sometimes discuss 
the similarity in the stories of the births of Jesus and Krishna. Both 
had to be taken from the place of their birth to protect them from dan¬ 
ger (Jesus was taken into Egypt to avoid Herod’s death threat; Krishna’s 
parents hid him with cow herders to protect his life). 

I find it useful to use these spiritual examples as metaphors for the 
loss of authentic Self and one’s center when abuse occurs (Mijares, 
1995, 1997). Also, often a child makes a decision about himself or 
herself with inadequate cognitive development. Faulty core schemas 
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can develop in response to one remark from a parent, teacher, or peer, 
resulting in lifelong patterns of poor relationship to self and others. A 
coping personality style develops, and defense mechanisms create 
further disconnection from authentic Self and significant others. 

This psychospiritual theory assures clients that they are much 
more than their symptoms of distress. They are engaged in an arche¬ 
typal, universal drama. The archetypal paradigm gives the healing 
process a much deeper intention. 

Next I might tell clients about The Challenge, the second step, 
beckoning them to embark upon the journey of healing that leads to 
authenticity (a natural birthright). If it is compatible with their spiri¬ 
tual orientation, I often share Tibetan beliefs related to the afterlife 
(Bhardo) experience. In Tibetan Buddhism it is believed that the indi¬ 
vidual is tempted, taunted, etc., by false images that keep the person 
from recognizing his or her true nature. Isn’t this also a metaphor for 
what happens to persons haunted by self-doubt, self-defeating voices, 
and other ghosts of the past? The Tibetan practitioner is guided not to 
fall into the traps of these illusions and experience liberation through 
recognizing true nature. The goal is to hold to one’s sense of spiritual 
identity and to know liberation from symptoms and introjected iden¬ 
tities related to abuse. This metaphor offers challenge and meaning¬ 
fulness to what was previously viewed as a plague. 

The third stage is The Initiation leading to the attainment of body 
wisdom. I often teach spiritually focused practices using breath, man¬ 
tra, prayer, and meditation. This is practiced in the office and then 
given as homework. These are practices similar to those presented by 
authors in this anthology. My training is in Sufi practices and women’s 
spirituality, so I often share practices and stories from these tradi¬ 
tions. The person begins to improve quickly as the body and mind 
reach a greater sense of harmony. The client’s identity begins to 
change. They are no longer bound by limited stories of themselves. 

The results take one to the fourth stage, The Return. This is the 
place in which the client returns to a more authentic sense of self. 
This is the reconnection with life and the community. The person 
wants to share what they have learned and in some way benefit others. 
This process is also compatible with Alfred Adler’s theory (Engler, 
1999) that true psychological health manifests in our contributions to 
the society in which we live. Clients and students may find that career 
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changes, family healing, and/or creative openings are occurring in 
their lives—affirming that transformation has occurred. 


ETHICAL CONCERNS 

What are the guidelines to follow when using spiritual practices 
for psychological healing? How do we implement the ancient wis¬ 
dom shared throughout the chapters of this anthology? The various 
chapters offered brief introductions illustrating how each tradition 
treats psychospiritual healing. 

Many readers may lack familiarity with experiential spiritual prac¬ 
tice. The same ethical guidelines given to professional psychothera¬ 
pists are applicable. For example, one shouldn’t teach a method with¬ 
out adequate training and supervision. Professional psychotherapists 
are expected to recognize and honor the needs of the client. We are 
ethically aware of the scope of our practice. If therapists lack training 
in a certain treatment area, it is recommended that they either refer 
clients to another therapist who specializes in a specific field or that 
they seek further training. 

In the realm of spiritual teachings, it is important to have a solid 
foundation. Authenticity is a necessity. This means that the therapist 
or teacher should have received in-depth training from a recognized 
teacher. The authors of this anthology have dedicated their lives to 
practicing the ancient wisdoms represented in each chapter. The depth 
of the knowledge and experience did not suddenly appear as a result 
of one or more weekend workshops or through the reading of a few 
books in a particular area. Rather this wisdom was learned under the 
guidance and teachings of wise teachers, along with years of study 
and experiential practice. Both the Native American and Taoist au¬ 
thors specifically noted the danger and disrespect involved in the mis¬ 
use of spiritual teachings by the uninitiated. 

A therapist, teacher, or student desiring to learn more about the 
teachings and practices of a specific religion can seek out a recog¬ 
nized spiritual teacher. Each needs to experience the results of a spiri¬ 
tual practice to learn how and when to use spiritually oriented tech¬ 
niques. This is important, as breath, mantric sound, and movement 
techniques can initiate profound transformative effects (Grof and 
Grof, 1989). 
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Another ethical principle is that practitioners should not force per¬ 
sonal beliefs upon their clients. For example, if the therapist is a prac¬ 
ticing Buddhist who attempts to influence a devout Christian with 
Buddhist teachings and practices, problems will ensue. The reverse 
of this would also apply, as would many other combinations. Respect 
always needs to be given to the client’s preferences. Respect should 
likewise be given to clients lacking interest in spirituality. 


DISTINCTIONS AND SIMILARITIES 


The authors of the chapters in this book have bestowed ancient 
wisdom from the world’s religious traditions. They have affirmed the 
deeper meaning within life and demonstrated ways to reconnect with 
the love, harmony, and beauty found within the heart of life. Al¬ 
though there are many similarities in the chapters, each has unique 
strengths. For example, Native traditions uniquely follow the path of 
the Medicine Wheel, but similar to the other wisdom traditions, they 
also tell stories “to let insights be passed on in a way that allows peo¬ 
ple to remember who they are.” Jewish forms of meditation and holi¬ 
days specifically direct us to understand the creative forces existing 
both within us and manifesting in the outer world. Goddess spiritual¬ 
ity brings us back to a natural reverence for the female, unity with the 
earth, and respect for our bodies. Yogic mind-body practices lead to 
the unification or reunification of self with the universal self—to dis¬ 
cover So Hum (I am that). Christianity offers a form of meditative 
prayer that can lead to a meaningful interior visitation by Christ, the 
Healer. Buddhist mindfulness meditations focus on the present mo¬ 
ment, while the development of maitri (loving kindness) heals de¬ 
spair. Taoism specifically follows a path of detachment leading to 
balance. Sufism emphasizes a path to Unity through the human heart. 

Many similarities are also found in the various experiential prac¬ 
tices. For example, many wisdom traditions use stories and parables 
to awaken more subtle levels of understanding and awareness. They 
also use breath as a healing practice. In fact, a great deal of emphasis 
was put on breathing practices throughout this entire text. The Bud¬ 
dhist chapter advises the practitioner to “Let your breathing be natu¬ 
ral. ... If you wander away from noticing your breathing, gently re- 
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turn to paying attention to it.” In the chapter on Christian ways of 
healing, Dwight Judy advises persons to take a few deep breaths to 
facilitate entering into a prayer state. Sheldon Kramer reminds us that 
breath means “spirit” and demonstrates its use in Jewish meditation. 
The chapter on goddess spirituality gives an example in which breath 
facilitated a healing process. The Taoist chapter notes that breath is a 
significant element of healing. In the Native American chapter we 
read, “As long as breath is drawn, we continue to cycle through the 
Medicine Wheel over and over again; hopefully, in an increasing spi¬ 
ral so that each time we go through the four directions, we go through 
them at a higher level of development and understanding.” The sci¬ 
ence of breath is mentioned throughout the yoga chapter, and the 
chapter on Sufi healing offers a “heart awareness” meditation requir¬ 
ing the practitioner to breathe with an awareness of feeling. 

Breath is the first and last act in life. Obviously, it is of vital impor¬ 
tance; yet it is often ignored in psychological treatment. Breathing 
practices can relax stress, reduce muscular tension, and create har¬ 
mony within a person, and they can open one to realization. Religious 
sects placing a primary influence on theology and dogma have tended 
to ignore the healing power of the breath and its potential to unite the 
practitioner with spiritual presence. 


HEALING SELF , HEALING CULTURE 


Throughout this century our increasing knowledge of human de¬ 
velopment has changed the way we view self, family, and commu¬ 
nity. There are many theories of psychology, and each one has con¬ 
tributed a great deal to understanding human development. Yet James 
Hillman and Michael Ventura (1992) point out in the title of their 
book that after 100 years of psychotherapy, the world is no better off. 

Generations of familial and societal discord along with misplaced 
values have taken their toll. We are ready for change. We need to re¬ 
connect with the deeper meaning within life: the spiritual. It is time to 
take the psychological knowledge we’ve gleaned from the past 100 
years and unite it with the thousands of years of wisdom given by the 
healers, prophets, saints, and mystics. 
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Amaterasu-Omikami, 87-88 
Athena, 77 
Demeter, 89 
earth and nature, 73 
Goddess worshiping, 72, 83 
the great, 84 
hymns to, 12 
Inanna, 78, 84, 86 
Kali Durga, 84 
Mother-Goddess, 78 
Ninhursag, 78 
Nin-ti, 79 
power of, 72 
rituals, 89 
Goodwill, 84 
Gospel of John, 54, 55 


Gospel of Thomas, 50 
Greek, 77, 80-82, 88-89 
Griffin, Susan, 126 
Group, 179, 206 
brief therapy, 189 
dance, 167 

developmentally disabled, 148 
Old Testament, 99 
open themselves, 67 
Rabbis, 119 

somatic therapy, 161-162 
Sufi, 150, 157, 159, 163-164 
for support, 3, 126 
and substance abuse, 167 
women’s rituals, 91-92 
Guest, 8, 49, 188, 193 
Guided imagery, 206 
Guru, 108, 203 


Hades, 64, 65, 89 
Hanh, Thich Nhat, 23 
Hasidic, 111-112 
Hatha yoga. See Yoga 
Healer, 21, 145, 219, 234 
in community, 113 
group healing, 10 
Hassidic masters, 112 
in healing, 33, 199, 223 
prayer healing, 55, 57 
shamanic, 85, 

Taoist, 177, 181-182, 195 
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experiencing, 162, 168 
of family, 111 
of God, 84 
inner, 61 
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healing, 90 
human, 1, 2 
Jnana, 203, 206 
of one’s field, 11 
sharing of, 136 
true, 157 

validated by proof, 208-209 
wisdom, 130 
Kore, 89 

Kramer, Samuel Noah, 78-79 
Krishna, 204, 230 
Kundalini, 204. See also Yoga 


La illaha ilia ‘Halm, 168. See also 
Dhikr 

Labat, Rene, 79 
Lakota. See Black Elk 
Lama, Dalai, 119 
Leahey, Thomas, 81 
Lee, Bruce, 192 

Legend(s), 76, 125, 128, 131, 134 
Greek, 89 

Mulla Nasruddin, 149 
Sumerian, 78 

Lewis, Samuel L., 158-159, 163, 

166-167, 169 
Lexicon, 79 
Liberation, 231 
and practice, 206 
state of, 207 

the Third Noble Truth, 26 
Libidinal, libido, 81 
Life narratives, 7 
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Lilith, 77-78, 81 
Limitation, 148 
the heart's, 171 
ncifs, 160 
personal, 157 
of social mores, 192 
Loneliness, 8, 76 
Longhouses, 138-140 
Lord, 63 

in Hebrew scriptures, 165 
Lord’s prayer, 50 
Luke, 50, 56 


Madonna, 84 
Magician, 84 
Mahayana, 15-16 
Maiden, 89-91 
Mciitri, 16, 233 
in exchange, 32 
as mindfulness, 39 
and mindlessness, 38 
space awareness, 31 
the Third Noble Truth, 26-29 
touch and go, 33 

Malchnt, 101-103. See also Kingdom 
Malika, 89 
Managed care, 5, 29 
Management skills, 195 
Mark, 56, 58 
Marriage, 9, 110 
of earth and sky, 77 
Martial artists, 87, 105, 181, 195. See 

also Aikido 

Mary, 62, 63, 67, 181-182 
Masculine, 63, 64, 84, 92 
Mathnawi, 154. See also Rumi, 

Jelaluddin 
Matthew, 50, 52 56 
Matzah, 117 
May, Rollo, 6 

Maya, 200. See also Illusion 
McClelland, David, 180 
Medications, 6, 196, 227, 234 
medical, 178 
problems, 181 

Medicine wheel, 123, 129, 135, 233, 

234 

Medieval, 64, 158 


Meditate, 4 

Jewish mystics, 100 
Kabbalistic, 116 
love, 111 

Meditation, 71, 113 
Buddhist, 119 
effects of, 113 
Jewish centers for, 120 
Jewish holidays, 114 
Kabbalistic, 109-111 
and psychotherapy, 111 
Shavuot, 118 
silent, 51 
sitting, 190 

strands of the soul, 109-110 
Taoist, 173 
Tree of Life, 119 
walking, 158, 160, 163-164, 167 
Menopause, 90 
Menstrual, 73, 76, 180 
Mental, 2,3,55,56, 112, 227 
as abstract, 80 
abused, 10 
capacities, 77 
concept, 147, 152 
disorders, 52 
disturbances, 12 
and emotional, 159 
health services, 140 
Metal, 177-178. See also Elements 
Metta, 16 

Mevlevi turning, 168. See also Rumi, 

Jelaluddin; Sufi 

Middle Eastern, 11, 147, 150, 159, 165 
Middle Way, 38 
Millennium, 1,2, 12, 67 
Miller, Kamae, 89 

Mind, 9, 53, 61, 62, 155, 175. See also 

Body-mind; Mind-body 
achieve alignment, 121 
anchoring of, 66 
balance of, 179 

and body, spirit, 48, 75, 77, 87, 173 

brilliant sanity, 19-21 

Buddha, 15 

ecology of, 151-152 

evoke states of, 31 

to extremes, 178, 184 

finite, 182 

to focus, 100 
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Mind ( continued) 

Four Foundations of, 35-37 
human, 191 

mciitri and mindfulness, 18, 29, 34-37 

and memories, 82 

in mindfulness, 18, 29, 34-37 

and mindlessness, 19, 37, 38 

positive frame of, 103 

prana, 214-215 

raja yoga, 207, 233 

resistance of, 111 

seeds of sanity, 17 

Shavuot, 118 

state of, 29, 113 

the subconscious, 150 

subpersonalities of, 107-108 

training of, 209 

and unconscious, 84 

Western, 153 

“wild,” 152 

wu-hsin, 193 

Yom Kippur, 116 

of Zeus, 77 

Mind-body, 178, 207. See also Yoga 
Ming-Dao, Deng, 192 
Ministers, 4 
Misogynist, 81 
Missionary position, 80 
Monotheism, 97, 153 
Monroe, Marilyn, 76 
Moses, 12, 98, 99, 118 
Mother, 89-91, 125, 136, 139 
divine, 63 
Holy, 65 

interaction with, 103 
Latin root, 76 
learn from, 155 
mother-in-law, 47 
of Oedipus, 82 
patriarchal influence, 81 
therapy, 111 
Mother Earth, 124 
Gaia, 71 

Great Mother-Goddess, 78 
Sun-Goddess, 87-88 
Mother Teresa, 180 
Movement, 104, 120 
body and physical, 86 
circle dancing and ritual, 160, 
165-167 


Movement (continued) 
inhibited, 161 

in Jewish creation story, 101 
levels of awareness, 129, 148, 
161-162 

of moon and nature, 73 
music and, 151, 168 
and restricted, 228 
sensuality and power, 87 
and sound and breath, 147, 164, 
168-169 

in Sufism, 150, 156-158 
Taich’i, 191 
walking meditation, 164 
Muhammad, 12, 150 
Multigenerational, 65 
Multiplicity, 176, 192 
Murshid. See Teacher 
Mycenaeans, 77 
Mysticism, 150-151 
Mystics, 227, 234 
Christian, 47, 67 
Jewish, 97, 99-101 
and saints, 11 
Mythology(ies), 83 
Greek, 77, 88-89 
mythologist, 84 
narrative, 84 
themes, 91 
Myths, 6, 73, 77 
Archetypal, 84 
biologically conveyed, 83 
creation, 80 
of Goddess, 83 
Greek, 82 
Japanese, 87-88 
maiden, mother, crone, 89 
Sumerian, 78, 85-86 


Nachman, Rabbi of Breslov, 111 
Nafs, 156-158, 160, 160. See also 

ego-self 

animal and plant, 152 
basic selves, 169 
feeling of, 162 
subconscious, 156, 167-168 
nafs-i-salima, 157 
Naming ceremonies, 138-140 
Naphsha,\41. See also Inner self 
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Naqshibandi, 164, 166, 168. See also 

Sufi 

Naropa University, 16, 30 
Narrative(s), 8, 77 
destructive, 80 
embodied, 83 
from forefathers, 82-84 
Goddess, 73, 83 
healing, 88 
original, 185 
personal, 92 

Nasr, Seyyed Hossein, 153 
Nasruddin, Mulla, 7, 149, 151 
Native, 8, 11, 233 
Hindu, 200 

Middle Eastern, 147, 150, 165 
Native American, 143, 144. See also 

First Nations 

Nervous system, 5, 210-211 
Neshamah, 109, 121 
Netzach, 101 

Neurotic, nervous energy, 160 
New age, 11 
Ninhursag, 78 
Nin-ti, 79 

Niyamas, 212-213, 223 
Nongender, 64 
Nonself, 23 
North, 137 
Nyingma, 19 


Oedipal-Electra, 82 
Old Testament, 80, 84, 99-100, 114 
Passover, 117 

Oneness, 168. See also Unity 
Only Being, 152, 158 
Openness, 16, 137 

and brilliant sanity, 20 
as in sincere, 37, 39, 40 
Opposites 

balancing, 85, 104 
disturbed by, 173 
unity of, 173, 183 
Oriental, 153 


Pain, 4, 55, 111, 126, 230 
alleviating, 196 
awareness of, 27, 36 


Pain (continued) 
born without, 78 
chest, 181 
of childbirth, 79 
childhood abuse, 104 
chronic, 103, 105 
denial of, 111 
effects of, 29 
emotional, 90 
generational, 111 
in heart-opening, 163 
loss and grief, 137 
low self-esteem, 24 
of mindlessness, 25 
muscle ache, 218 
of others and world, 31, 66 
painful, 92, 130, 141, 145, 183 
Parable, 7, 15, 50, 233 
Paradise, 64, 65, 78-79, 91 
Passages, 9, 12, 74, 177 
Patanjali, 203-204, 207, 215 
and classical yoga, 212 
Pathological, 3, 4, 9, 212 
Patient, 2, 126, 130, 138, 140 
medication of, 7 
referred by physician, 216 
Patriarchy 
onset of, 73 

suppressing women, 81 
Patu, 128 

Peace, 60, 65, 66, 150 
clients, 90 
and healing, 148 
matriarchal, 73 
path of, 173 
rather than war, 167 
of yoga, 215, 223 
Perpetrator, 84-85 
Persephone, 89 
Persian, 80, 152, 168 
Personality, 9, 10, 229, 231 
aspects of, 148 
in Chinese zodiac, 185 
coping, 88 

development of, 160, 167 
different types in yoga, 200 
effaced, 158 
entrapments, 109 
Freudian theory, 107 
identifications of, 110 
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Personality (continued) 
inner, 156-157 
internal critic, 107 
refining, 112 

styles, 31 

in Tree of Life, 121 
unstable, 112 
Phallus, 81 

Phenomenological, 4, 199, 211 
Phenomenon, 32, 53 
of wu-hsin, 193 
Phobic, 189 

Physiological monitoring, 206. See also 

Electromyographic (EMG) 
Pipe ceremonies, 123 
Pir. See Teacher 
Platonic philosophy, 80 
Poet, 208, 227 

heroic journey, 11 
Kabir, 8 

poetry, 150-151, 153-155, 168 
Rumi, 147 
Political, 71-72 
Pornography, 74 
Postmodern, 6, 169 
Postures, 204 
hatha yoga, 207 
in Elindu science, 199-200 
as somatic science, 210 
in Tibetan yoga, 31 
in yoga education, 212-214 
Power, 111, 117, 126. See also 

Skalulitut 
archetypal, 90 
behavior and, 159 
belief in, 103 
of Christ, 55,59, 67 
creative, 3, 54, 230 
earth goddess, 71-72 
of the goddess, 83-84 
healing, 46, 62, 66, 125, 234 
instinctual, 76 
loss of, 87-88 
metaphors, 88 
of multiple layers, 134 
of organizations, 5 
patriarchal, 77 
personal, 223 
physical, 137 
profound, 53 


Power (continued) 
protective, 85 
and psychotherapy, 29 
reclaiming, 86-87 
of shadow, 86 
spirit power, 140-142 
status in family, 74 
and temperaments, 129 
wealth and, 183 
of will and concentration, 215 
yang, 177 
Powwows, 123 
Prakriti, 207 

Pranayama, 200, 211, 212-214. See 

also Breath 

Pray, 11,25,45-67, 231,233 
internal, 168 
prayed, 4 

and sacred phrases, 165 
Preconscious, psychic structures, 75 
Prehistoric, 73, 75 
memory, 84 
societies, 83 
Presence, 53, 64 
authentic, 87 
centered power, 65 
Christ and healing, 46, 47, 49, 51, 

55 

demonic, 52 
dispels, 85 

the divine, 1, 54, 56, 66 
of pain, 39 

supernatural and nonordinary, 4, 67, 
234 

teacher’s, 158 
Priests, 4, 183 
Primal, 86, 87, 214 
Primordial, 207 
Prism, 109 

Progressive relaxation, 206-207 
Projections, 23, 78, 203 
“palace of mirrors,” 159 
reality check, 159 
Prophets, 1,11, 234 
effacement in, 158 
Muhammad, 150 
Psiconducive, 222 

Psychiatric illness, symptoms of, 187 
Psychiatrist, 4, 6, 229 
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Psychic, 84, 223 

censored, unacceptable material, 8 
and crisis, 5, 9 
distress, 8 

preconscious structures, 75 
Psychological assessment, 196 
Psychological maps, 169 
Psychology, 1, 9, 12, 227, 228, 234 
Buddhist, 16 
contributed, 81 
ecopsychology, 153 
feminist, 72 
humanistic, 217 
and religion, 227, 228 
spirituality and, 67 
Sufi, 150, 156, 164, 170 
Taoist, 196 
theories of, 234 
transpersonal, 217 
Western, 22, 162, 169, 223 
yoga, 201, 206, 207, 209-210, 223 
Psychopathology, 107 
diagnosis of, 81 
in self-aggression, 24, 28 
Psychopharmaceutical 
antidepressants, 229 
Effexor, 6 
Paxil, 6 

psychotropic, 6 
Ritalin, 5 

Psychophysiological, 206 
effects of yoga, 211, 223 
Psychospiritual, 12, 44, 72, 125 
awakening to, 83 
Christian, 44 
development, 202 
experiences of, 218 
goals of, 210 

healing, 77, 86, 92-93, 227, 232 
the journey, 230-231 
models of, 9 
new paradigm, 2 
practitioners of, 10 
realization, 199 
a system of, 211 
in Taoism, 173 
in yoga treatment, 221 
Psychotherapy, 4, 10, 126, 227, 228, 232 
contemplative, 18 
feminist, 91 


Psychotherapy (continued) 
flexibility in, 186 
influences of, 82 
Kabbalistic, 104, 110-112, 116 
postmodern, 169 
psychotherapist, 82, 91, 112 
religious practitioner, 1, 12 
self relations, 88 
as spiritual director, 65 
stories in, 86, 91 
Sufi approaches, 170 
Taoists, 196 
Western, 150, 171 
yoga and, 217 
Psychotic, 17, 22, 55 
or borderline, 220 
episode, 32 

Psychotropic medication. See also 

Psychopharmaceutical 
Purgatory, 64, 65 
Purpose, 4, 38, 64 
illusory, 123, 192 
in life, 104, 147, 170, 183 
universal sense of, 49, 156 
Purusha, 207 


Qadri. See Sufi 
Qalb, 160 

Queen, 89-91. See also Inanna 
hand of, 78 

Queen of the Underworld, 85. See also 

Ereshkigal 
Queendom, 84, 88 
Quran, 153 


Rabbi, 4, 97, 111, 112, 119, 120. See 
also Teacher 
Radiance, 53, 88, 1 17 
Rama, Swami, 201 
Ramakrishna, Sri, 202 
Rape, 136. See also Sexual 
and abuse, 72, 80 
frequency of, 74 
of Persephone, 89 
victims of, 84, 88 
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Realms 

Amaterasu-Omikami, 87 
of demons, 88 
of Hades, 89 
human existence, 64 
mental and abstract mind, 80 
of possibilities, 170 
of the unconscious and underworlds, 
85 

Rebirth, 9, 138, 139 
as cycles, 26 
transformation and, 73 
of women, 73 
Receptivity, 90, 101, 118 
Religion(s), 2, 4, 227, 228, 232 
culture and, 84 
in Hinduism, 199, 200 
integration with, 11 
interpretations of, 47 
Islamic, 150 
myth and, 12 
negating women, 81 
other, 150 
patriarchal, 80 
supremacy in, 10 
universality of, 120 
Remembrance, 160. See also Dhikr 
practice of, 151, 168 
Shavuot, 118 
Renunciation, 37 
Repressed, 82, 84, 116 
Reps, Paul, 15 

Research, 66, 206, 209-210, 230 
anthropological, 72, 74 
client, 219 
effects of, 211 
on hormones, 75 
oral history, 190 
project, 181 
scientific, 1, 4 
of Sumerian myths, 78 
Respect, 62, 139, 142, 143, 233 
adab, 159 
for aging, 89 
demanded, 85 
disrespect for, 81, 83 
an ideal, 80 
power and, 86 
for women, 79 ' 

Respiratory, 210 

and martial arts, 180 


Restoration, 75 
Resurrected, 84 
Reunification, 202, 227, 233 
Reverence, 233 
to female, 82 
and life, 83, 93 
in Upanishad, 201 
Rib, 77-79 

Rinpoche, Chogyam Trungpa, 19 
Rites, 89 

Ritual, 11, 130, 139, 143, 145 
dance, 160 
fictions, 192 
giveaway, 138-139 
Mevlevi, 168 
to be purified, 80 
reclaiming of, 55 
relevance of, 123 
seasonal, 89 
women’s, 91-92 
Rogers, Carl, 186 
Rosh Hashana, 114-115 
Ruach, 108-109, 121. See also Breath; 

Spirit 

Rufai, 166. See Sufi 
Ruh. See Soul 
Rules 

for balance, 214 
behavior, 212-213 
ethics, 210 
fixed ideas and, 152 
in raja yoga, 207 
of worship, 151 

Rumi, Jelaluddin. See also Mevlevi 

turning 

founder of, 168 
the love of, 147 
his Mathnawi, 154 
predecessor, 153 

recovering the wild, 152, 154, 160 
Ryokan, 15 

sacred, 11, 123, 143 
concept of, 156 
dance, 160, 165 
experience is, 92 
of marriage, 9 

and movement, 156-157, 165 
in nature, 153 
the phrases, 165, 167 
the Sabbath, 112 
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Ryokan (continued) 
sacred hoop, 129 
Sifat-i-AIlah, 162 
and texts, 3, 12, 74, 80 
union of, 77 
of women’s bodies, 74 


Sacrificial, 213 
Sage, 192, 202 
Chuang Tzu, 175 
martial arts, 195 
Sifuis, 195 
Sahaptin people, 128 
Saints, 62, 65, 234 

priests who molest, 183 
or prophets, 158 
saintly life, 156 
saintly nun, 180 
Salish people, 138 
Salmon Woman, 139 
Samadhi 

consciousness, 215 
disciplined, 207 
freedom, 204 
Samhita, Siva, 206 
Samsara, 26 
San-Feng, Chang, 173 
Sanford, Agnes, 58 
Sanity 

brilliant, 19 
in contemplative, 18 
recognizing, 32 
seeds of, 17 

Vipashyana meditation, 30 
Sanskrit, 26, 202-203 
Sasquatch, 130 

Satischandra Vidyabhushana, 208 
Schacter, Rabbi Zalman, 120 
Scientists, 75 

Scripture, 45, 46, 55-59, 64 
Hebrew, 165 
knowledge, 212 
lesson, 53 

meditation from, 51 
See-yapi, 139 
stories from, 46 
text, 62 

Sefer Yetzihrah, 101 


Self, 36, 98, 109, 123, 187, 234 
aggression, 24, 26, 27 
authentic and real, 88, 91, 185, 230, 
231 

awareness of, 115 
behavior, 36, 207, 212 
conscious, 189 
this contemporary, 183 
control, 203 
cultivation of, 196 
discipline, 16, 29, 30, 202 
discontent with, 1 
esteem, 24, 222 
fixed sense of, 189 
God’s, 97 
a healthy, 185 
and higher self, 228 
injuries from abuse, 111 
mindful, 34 
mindless, 16 
of realization, 183, 213 
relationships with, 4, 9 
and restless, 183 
rigid sense of, 186 
self-awareness, 145 
self-care, 140 
self-censure, 57 
self-centered, 64 
self-evident, 134, 
self-examination, 138 
selfless acts, 180 
self-mastery, 11, 233 
self-narrative, 8 
self-protection, 60 
self-realization, 230 
and therapeutic aggression, 32 
unhealthy, 185 
Sema, 167-168 
Sensations 

of body awareness, 157 
changing, 22 
discovered in, 160 
mindfulness of, 35 
witnessing, 20 
Sensory, 48, 209-210 
Senzaki, Nyogen, 15 
Service, 116, 140 

karma yoga, 200-203 
life of, 224 
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Sexual, 10, 78, 104, 136, 245. See also 

Rape 

abuse, 72, 74, 76, 80, 84 
and aging, 91 
behavior, 159 
dances to honor, 87 
drives, 107 
energy, 81 

female sexuality, 71, 73, 74, 
healing abuse, 92 
heterosexual men, 189 
of improving, 195 
as initiation, 89 
lead to, 82-83 
Lilith refusing, 80 
linked to sin, 81 
menstruating, 80 
sexuality and, 125, 195 
tantra, 203 
union, 73 

Shabistari, Mahmud, 152 
Shadow, 145 

need to know, 84 
power of, 86 
qualities of, 103, 162 
of subconscious, 151 
Shaman, 85 

Shamatha/vip ashy ana, 30 
Shaolin, 186 
Shavuot, 118 

Sheikh, 4, 158. See also Teacher 
Shen, 178 
Sifat, 156-157 
Sifat-i-Allah, 162 
Sifu, 187-188 
Silsila, 159 
Sin(s), 2, 63, 64 
atonement of, 116 
lust and, 74 
missing the mark, 186 
scapegoats for, 77, 80-81 
in Torah, 111 
Skaliilitut, 140, 142, 143 
Skillful action, 204 
So Hum, 200, 233 
Society, 1, 3, 123, 126 
advantages in, 81 
balance, 223 
being anti-social, 192 
capitalist, 183 


Society (continued) 

Chinese, 192 
development, 204 
fragmented, 16 
Jewish renewal, 120 
patriarchal, 77 
social balance, 121 
has suffered, 82 
of young women, 76 
Soma, 157, 203 
Somatic, 2, 210 

or body-oriented, 170 
effect of, 164 
psychologists, 75 
rigidities, 169 
as therapies, 160-162, 170 
Son, 63, 138, 169, 183 
Soul, 1,3,8, 109, 227, 230 

animals and plants, 152, 107-110 

aspects of being, 170 

brokenness in, 97 

character development, 12 

inner ecology, 156-157 

instinctive body and, 84 

interior castle of, 49 

journey, 150 

language of, 67 

leaking of, 98 

mind and, 175 

state of, 153 

three strands of, 107 

unburden, 116 

violence against, 74 

women’s, 74 

Sound, 162-163, 199,210 
and breath, 147, 164-166 
manlric, 11,22 
Sufi practices, 150, 160, 162 
South, 130 
Space, 97 

between thoughts, 30 
for emergence, 90 
inner space, 20, 199 
Maitri training, 31 
mindfulness, 34 
outer, 177 
ritual, 92, 121 
somatic, 170 
in time and, 65, 221 
Sparks, 97-98, 100, 101 
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Spherot, 101-106, 115, 118 

Spiral, 158 

Spirit, 199 

body and, 192 
greater than, 80 
of guidance, 169 
and reclaim, 93 
retreats, 88 
Ruach, 108 
vital, 184 
to wither, 88 
of mi wei, 193 

Spiritual, 1-12, 231, 233, 234 
belief in, 103 
community, 151 
dance, 166 
embodied, 81, 86 
evolution, 77 
forces, 87 

goddess spirituality, 72, 74-76, 80, 
92-93 

healing and, 107, 174 
heart, 170 
inherent, 71 
interventions, 196 
Jewish methods, 97-101, 112-114, 
118-122 
knowledge, 90 
laws, 99 

less dominated by, 158 
level of, 194 
and life, 92 
lost, 38 

materialism, 25 
mystical path, 150 
orientations, 229 
people, 139, 143 
practices, 232 
successor of, 169 
Sufi practices, 151, 152, 155-156, 
159-160 
teachings, 90 

three strands of the soul, 109 
traditions, 167, 195 
values, 228 
well-being, 73 
as wisdom, 178, 227 
women’s spirituality, 91 
the work, 195 


Split, 135 

of earth and sky, 77, 80, 83 
heal the, 195 
mind and body, 87 
Sri Aurobindo, 203 
St. Augustine, 80 
St. Denis, Ruth, 166 
St. Michael, 3 
St. Paul, 192 
Statistics, 2, 74 
Stomach, 105, 131 
Stone, Merlin, 77-78, 83 
Stories, 12, 199, 230-233 
biblical, 99 
Christian, 45, 46 
creation, 83, 97, 200 
ego-driven, 30, 34 
goddess, 88, 90 
heroic journey, 85 
maiden, mother, crone, 91 
Native American, 123-126, 
129-137, 139-145 
observe changes, 77 
share personal, 91 
Sufi teaching, 149-156 
Sumerian, 77, 79 
voices and, 72 
Storytellers, 142 
Strassfeld, Rabbi Michael, 97 
Stress management, 179, 218 
Student(s), 15,203,212 
of breath and, 160 
and clients, 83, 147 
encouraged to feel, 164 
high-achieving, 186 
maps to, 155 
of martial arts, 105, 181 
and rabbi, 112 
with respect, 159 
are self-conscious, 189 
of sifu, 194-195 
Sufi, 150, 155-160, 169-171 
to test, 209 
Sublimate, 79 

Sub-personalities, three strands of the 

soul, 107-108. See also Nafs 
Substance abuse. See Addiction 
Suffering, 1, 29, 56, 65, 67, 230 
from abuse, 72, 81 
birth defect, 81 
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Suffering (continued) 
escaping, 40 

free of, 15, 18,21-23, 26, 108 
generational patterns, 111 
heart disease, 181 
perpetual, 192 
spiritual alienation, 202 
struggling, 39 
tonglen, 31 

Sufi, 109, 147, 148, 151,231-234 
Chishti order, 166 
Islamic religion, 150 
maps for, 169 
Mevlevi order, 168 
on the nafs, 156-158, 160, 169 
Naqshibandi order, 164, 166, 168 
poetry, 147, 149-155 
as psychology, 150, 170-171 
Qadri order, 166 
Rufai order, 166 
spiritual practices, 152, 160-169 
Suhrawardi order, 166 
teaching stories, 7, 11, 149, 152-153 
Sufi dancing, 166-167. See also Dances 

of Universal Peace 
Suhrawardi. See Sufi 
Sumerian, 78-79, 84 
Sun-Goddess, 87. See also Amaterasu- 

Omikami 
Superego, 107 
Suppressed, 116 
Svatmarama, 212-215 
Sweat lodges, 123 
Symbolic, 116, 117, 138, 154, 188 
awareness, 61 
in nature, 62 
representation, 57 
Sympathetic, 210 
Synchronistic, 71,203 


Tablets, 98 

Tai Ch’i, 173, 178, 196 
Repulse Monkey, 191 
Tai Ch’i Chu’an, 173-174, 178, 196 
Tantra, 202-203 
Tao, 173, 176-178, 185, 192 
TaoTeChing, 173, 176, 192 > 

Tat Twain Asi, 200 
Tathagatagarbha, 20 


Teacher, 11,46, 170 
authorized, 166 
Buddhist, 54 
guide, 23,28,212 
guru, 203 
Jesus as, 50 
loss of, 168 
martial arts, 105 
masters, 19, 194 

as mentor, 19-195, 203, 231, 232 
murshid, 158, 163 
nafs, 155, 157-160 
pir, 158, 166, 168, 169 
of practices, 160 
rabbi, 4, 97, 111, 112, 120 
sage, 175, 195 
sheikh, 4, 158 
sifu, 187-188 
spiritual, 2, 140, 227, 228 
Sufi, 150-151, 160, 169 
training of, 119, 163 
Temptation, 81 

Ten Commandments, 98, 115, 118 
Teresa of Avila, 48, 49, 63 
Theology, 11, 234 
Therapeutic, 10, 18, 36, 57 
as adjuncts, 190 
an approach, 186 
atmosphere and goals, 170 
biofeedback, 222 
context, 150, 157, 215 
emergence of, 88 
and grounding, 87 
method, 169 
population, 167 
process of, 159 
psychospiritual, 221 
psychotherapeutic, 3, 11, 46, 124 
settings, 164 

Three strands of the soul, 107-110 
Threshold, 9, 67, 90 
Throne, 85 
Tibetan, 112, 231 
Tiferet. See Compassion 
Tikkun, 112 
Tillich, Paul, 176 
Tonglen, 31 
Torah, 3, 99, 111, 114 
Touch, 1, 10, 49, 210 
bodies, 76, 85,93, 163 
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Touch (continued) 

in touch with, 54, 229 
touched by, 12, 85, 177 
untouched, 89 

Tradition, 201-202, 209, 227-229 
Abrahamic, 153 
Buddhist, 29 
each one treats, 232 
Goddess, 72 
Hinayana, 16 
interpretations, 205 
of Jesus, 165 

in Jewish, 97, 112, 114, 119-120 
in native, 165, 233 
Native American, 128, 130, 132, 
138,139 
scientific, 208 

Sufi, 149-150, 161, 163, 170 
Taoist, 173, 176, 183, 191, 195 
uniting with, 167 
Vajrayana, 37 
yogic, 203 
Zoroaslrian, 80 

Training, 4, 11, 12, 47, 140 
in awareness, 160 
defeat-ego, 190 
and personality, 157 
preparation and, 143 
qualified, 10 
in Sufism, 150, 164, 168 
in Taoist, 192, 194 
under tutelage, 179 
without it, 167 
workshop for, 186 
for yoga, 75 

Trance, 85, 88, 140 
dancing, 87 
not produce, 161 
states of, 95, 163, 

Transformation, 136, 231 
alchemical, 148 
approaches to, 119, 159-160 
challenge, 137 
crisis and, 145 
dreamwork for, 151 
in life, 223 
masks, 134 
path of, 168 
personal, 196 
and rebirth, 73 


Transformation (continued) 
of self, 203 
victory and, 8-10, 12 
Transpersonal, 45-46, 61, 67, 217-218 
divine dimension, 156-158 
influences, 148 
therapy, 121, 167 
Tree, 7, 101, 110, 145, 177 
cedar, 126-127, 135 
Tree of Life, 101-110, 115-116, 118-121 
ancient, 101 

ofbalance, 101-107, 121 
Kabbalah and, 98, 108, 117, 121 
meditation and, 109-111 
as paradigm, 104, 118 
psychotherapies, 121 
spherots of, 101-106, 115. 118 
teachings of, 101, 105-108, 119, 121 
Truth, 114, 126 
of being, 157 
to convey, 150 
and critical, 80 
the Four Noble Truths, 21 
not living, 147 
and rules, 213 
of spirit, 199 
Twana language, 143 
Two-Spirit person, 138 
Tzimtzum, 97 
Tzu, Lao, 173, 184, 192 


Unconditional, 105 
brilliant sanity, 21 
and maitri, 26 
treatment goals, 221 
Unconscious, 8, 88, 140 
attributes of, 86 
client story, 205 
collective, 75, 84 
and conscious, 88 
of the dark, 117 
Eastern ideas, 205 
God of, 89 
Hades, 89 
of Jewish, 118 
location of, 75 
queen of, 84-85 
realms, 86 
underworld, 84-85 
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Underworld, 84-85. See also Ereshkigal 
Unity, 1,8, 12, 227, 233 
boundless, 157 
divine, 151, 156 
essence of, 169 
heart of, 169 
of intention, 165 
keter, 101 

of opposites, 173, 183 
quality of, 156 
surrender to, 150 
Utu, 78 


Vaginal, 74 
Vajrayana, 15, 19 
Value, 4, 9, 24, 121,228 
misplaced, 234 
Vedanta, 202 
Vegetarian(s), 177, 181 
Victim, 137 

abuse, 25, 84, 88 
of patriarchal, 87 
subpersonality, 107 
Victimization, 86 
Vietnamese, 23 
Violation, 86 

Violence, 2,3,74, 89,213 
to the earth, 83 
gang, 137 
resolving, 2, 5 
transform, 85 
Vipashyana, 23, 30 
Vipassana, 109 
Virgins, 81 

Vision quest, 141, 145 
Vulnerability, 85 


Walking, 127, 128, 161-164 
walking meditation, 158, 160, 
163-164, 167 
Warrior, 3, 84, 195 
Water, 48, 58, 127, 139. See also 

Elements 

in Buddhist practice, 23, 31 
Dilmun, 78-79 
Enki, water god, 78 
in Navajo blanket, 144 


Water (continued) 
in Sufism, 161, 164 
Sumerian story, 78 
Watzlawick, Paul, 192 
Wazifa, 162 
Wealth, 183 
Well-being, 5, 73, 227 
and peace, 223 
West, 3,48, 50, 67, 134 
East and, 195 
known in, 206 
public dhikr, 168 
Tai Ch’i Chu’an, 178 
teachings, 19 
yoga therapists, 216 
Western 

cosmic arrogance, 182 
create, created in, 27, 195 
in culture, 149, 200 
differences of, 205-206 
joining, 29, 119 
language of, 169 
notion of, 176 
problems in, 114, 119 
psychology and therapy, 16, 22, 

150, 171,223 
specialists in, 181 
Sufism, 150-151, 153, 159, 162 
thinkers, 153 
world, 174 
and yoga, 203 

Western Christianity, 45, 47, 63, 65, 80 
Whirling, 149, 150, 160, 167 
Wilber, Ken, 61,62 
Wisdom, 1,51,57,119, 230, 234 
ancient, 227, 232, 233 
of the body, 87, 231 
compassionate, 90 
conventional, 194 
energy, 178 
essence of, 157 
highest, 64 
integration of, 179 
in Japanese proverb, 137 
in Judaism, 97 
older woman, 90 
power and, 62 
practices, 11 
quality of, 106 
search for, 151 
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Wisdom (continued) 
sense of, 55 

Sufism means, 150, 171 
techniques, 196 
in understanding, 101 
Wisdom tradition, 2, 4, 12, 97 
Womb, 81 

Wood, 7,71, 177-178 
Wood, Ernest, 215 
Wounds 

in psyche, 112 
talk about, 91-92 
or wounding, 98, 103 
Wuwei, 173, 188, 191-194 
Wuellner, Flora Slosson, 58 
Wu-hsin, 193 


Yajna. See Sacrificial 
Yang, 173, 174, 176, 177 
Yesod, 101, 104 
Yin, 173, 176, 177 
Yoga, 11,217, 234 

bhakti, 200, 201, 203-204. See also 
Devotion 
caution of, 220 
classical, 215 

hatha, 200, 203-204. See also Breath 
control; Postures 
jnana, 200, 203-204. See also 
Knowledge 


Yoga (continued) 

karma, 200, 203-204. See also 
Service 

Kundalini, 204. See also Energy 
liberation, 206 
main tenets of, 213 
mind-body, 199-200, 202, 207 
practice of, 200, 203, 203, 211-212 
purna, 204 
Raja, 200, 203-204 
student of, 109 
Tantra, 202, 203 
women, 87 
Yoga Institute, 216 
Yoga-Sutras, 203 
Yogini, 224 
Yom Kippur, 114-115 
Yuj, 202 


Zen, 15, 19, 23 
archery, 144, 193 
book on, 193 
Buddhism and, 195 
oriented, 189, 190 
Zen Buddhist, 164 
Zend-Avesta, 80 
Zeus, 77, 89 
Zohar, 107, 109 
Zoroastrian, 80 
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